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PREFACE

This book is the development of a footnote in my published doc-
toral dissertation (Luke-Acts: Angels, Christology and Soleriology) and an
attempt to answer a question which, doctorates being limited in
length as they are these days, I did not have space to address in
that work. The second part of that work was a survey of the late
Second Temple evidence for the belief in an ideal humanity which
is angelic (or “angclomorphic”) or divine in nature or status. In a
footnote to a briel discussion of the evidence of the DSS 1 suggested
that the Songs of the Sabbath Sacrifice had been misinterpreted and that
msufficient scope had hitherto been given to the possibility that this
angelic liturgy assumed a transformed, angelic humanity as the wor-
shipping community. As I began to work in detail on that liturgical
text it became clear to me that indeed a very different interpreta-
tive paradigm was nceded if it was to be placed in its appropriate
tradition-historical and history-of-religions contexts. The rest of this
study then grew up around what eventually became the four chap-
ters (8~11) devoted to a revisionist reading of the Sabbath Songs.
Since others {most notably Charles Gieschen and William Hor-
bury) have, independently, undertaken similar surveys of the mate-
rial in the literature of late Second Temple period a divine or angelic
humanity is now, I hope, reckoned to be widespread. Whilst 1
attempted as thorough a survey as possible in my work on Luke-
Acts, 1 did not adequately address the social and religious life-set-
ting of an essentially literary pattern of belief. What was the experiential
context which lead (some) Jews to believe that they—or their heroes—
were divine? What were the wider, cosmological, co-ordinates of a
world-view which fostered an angelomorphic anthropology? Already,
in the latter stages of my doctoral work it became clear to me that
in large measure it is the experience of worship in Israel’s temple
and a sophisticated, if decidedly un-modern, mythological under-
standing of temple time and space which answers these questions.
And so, the other impetus for writing this book has been an attempt
to demonstrate not only that Jews in antiquity had a much higher,
positive, anthropology than is normally assumed, but that they held
such an anthropology within the context of an understanding of the
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cult to which, until recently, modern scholarship has tended to pay
too little attention.

What follows, then, is a case study—an examination of relevant
literature from the library of the community at Khirbet Qumran—
which seeks to verify two, interlocking, hypotheses: (1) the theology of
ancent Judaism took for granted the belief that wn uts original, true, vedeemed
state humanity s divine (and/or angelic), and that (2) this belief pattern
was conceptually and experientially inextricable from lemple worship in which
ordinary space and time, and Urerefore human ontology, are transcended because
the true temple 1s a model of the universe which offers its entrants a transfer
Jrom earth to heaven, from humamtly to divauly and from mortality to ummor-
tality. Since 1t 1s only a case study—of onc particular group of Jews—
it will by no means scrve as a syfficient verification of the universal
validity of these two hypotheses. But it is a start.

I have many to thank for their encouragement and assistance dur-
ing the journey that this book has taken. In the first instance I should
thank Danicl K. Falk and Geza Vermes for kindly giving mc the
opportunity to sharc my carly ruminations on the Sabbaith Songs at
the Oxford Seminar for the Study of the Dead Sea Scrolls. And,
were 1t not for a tea-time discussion with Daniel Iralk in the Ori-
ental Faculty my recading of Sirach 24 and 50, which plays a piv-
otal part in the argument, may never have been conceived. To the
participants in the Jewish Mysticism Group at the Amcrican meet-
ing of the Society of Biblical Literature, especially Chris Morray-Jones
and Jim Davila, I am much indebted for the vigorous discussion of
the Sabbath Songs, and of my thesis. Latterly, I must thank Michael
Knibb, Loren Stuckenbruck, Robert Hayward and Archic Wright
whose collegiality, encouragement and critical eye have provided the
perfect environment in which to finish the job. Throughout, I have
been indebted to the inspiration of my Doktorvater, Chris Rowland,
and to Margaret Barker.

Many thanks go to those who have provided technical and other
resources: to the librarians at the Bodleian, Tyndale House and
Kiné"s College, London, and to Florentino Garcia Martinez for both
kindly accepting publication in STD] and for sage advice regarding
certain details of the argument. Thanks also to Pim Rietbroek and
Matte Kuiper at Bnll, and to Webb Mcaly and Nick Drake for
their help in the final production of the book.

Pentecost, 2001
Durham, UK



CHAPTER ONE

ANGELOMORPHISM IN LATE SECOND
TEMPLE JUDAISM

It has usually been thought that Judaism at the turn of the eras nei-
ther believed in the inherent divinity of humanity nor did it coun-
tenance the possibility of an apotheosis for the righteous. There was,
it was assumed, an absolute qualitative difference between God and
man which would not permit such an anthropology. It has normally
been assumed that Jewish monotheism, which played a fundamen-
tal role in the definition of Jewish faith, piety and practice, excluded
any notion of human beings having a divine identity or a status that
transcended their mortality; their position as creature across the cre-
ator—crcature divide. Also, a divine human being, however righteous
and exceptional (s)he be, would threaten the singularity of the one
Jewish God and his absolute transcendence.

To be sure, there is plenty of historical data which lends itself to
this construction of the Jewish worldview. Jews were notoriously
scrupulous in avoiding reverence towards any god other than their
own and even their own God lacked any statue or permanent phys-
ical image in his temple. There are many instances i late Second
Temple Jewish history where claims by human individuals (for exam-
ple, Antiochus IV, Epiphancs and Gaius Galigula) to be divine are
regarded with contempt by Jews even when those individuals are
Israel’s own appointed leadership (Herod Agrippa I according to
Acts 12 and Josephus Ant. 19:343-52). Within Israel’s scriptures there
are texts which are naturally read as an outright condemnation of
any transgression of the creature-creator divide (Gen 3:22; Ezek
28:1-19; Num 23:19). Where a later Jew, such as Philo, might appear
to disregard this boundary their work can be explained away as the
result of a deviation from Jewish orthodoxy and the indulging in a
Greco-Roman beliel in a divine man, a theios aner.!

' This phenomenon occupied a good deal of scholarship in the seventies and
cighties of the twentieth century. See the studies of Tiede 1972; Holladay 1977;
Blackburn 1991 and note the older work of Bieler 1935-6.
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However, recent scholarship questions many of these assumptions
in the light of closer attention to Jewish texts from the period. Numer-
ous studies have now challenged a rigid view of the creator—crea-
ture relationship which would exclude any possibility of a developed
sense of a theological anthropology in which humanity’s bearing of
God’s image might actually entail its participation in his own iden-
tity, his divinity. Much of this work has been driven by the straight-
forwardly historical problem that within a very short space of time
after his death Jesus® Jewish followers started to accord him an iden-
tity far beyond his ordinary humanity to the point where he become
a recipient of their devotion.? This is an historical fact which is diffi-
cult to explain if first century Jews were utterly opposed to any kind
of abrogation of a rigid divine-human boundary.

At the same time, work on Jewish texts with Iittle direct concern
to explain early Christian theology has drawn attention to belief pat-
terns which are much less dualistic than previously supposed.® In par-
ticular, one thinks here of those studies which have challenged the
consensus opinion that Jewish apocalyptic 1s thoroughly dualistic and
therefore maintains a sharp distinction between heaven and earth,
divine and human. In his magisterial survey of Jewish apocalyptic
Christopher Rowland took to task the prevalent definition of apoc-
alyptic which emphasized the orientation to an otherworldly escha-
tology and explored a model which privileged apocalyptic’s interest
in the revelation of heavenly secrets.* This alternative model, which
has regrettably still not received the attention it deserves, necessar-
ily undermines the dualistic reading of apocalyptic texts because it
insists on the mutually interpenetrating relationship between heaven
and earth as a fundamental assumption of texts which are interested
in revelation.’

Rowland’s work has been taken up by Martha Himmelfarb who
has highlighted in greater detail the centrality of the heavenly ascent

2 See-in particular the work of Hurtado 1988 and the responses to his work
exemplified by the essays in Newman, et al. 1999.

* Of the many different (and often imprecise) senses of the word “dualism” I
have in mind here, and throughout this study, both the spatial dualism (heaven and
earth as two rigidly separated realms) and the theological dualism (between God and
humanity, creator and creature) identified by Jorg Frey (1997, 283-4).

* Rowland 1982.

> Rowland’s thesis has not yet received sufficient attention and many still work
with the older eschatologically oriented model. However, for his approach compare,
e.g., Stone 1976; Gruenwald 1980; Barton 1986; Barker 1991a; Bryan 1995.
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within apocalyptic texts. Such ascents frequently entail the transfor-
mation of the seer from an earthly identity to a new heavenly, divine
or angelic existence which befits an access to the heavenly world.
Quite rightly Himmelfarb concludes from her examination of such
texts that they do “not really reflect a gulf between man and God . ..
[and] clearly we need to rethink the pessimism so often attributed
to the apocalypses™.®

Whilst such a revisionist assessment of Jewish apocalyptic has been
underway there has, concurrently, been a re-evaluation of the nature
of Jewish mysticism, the successor to apocalyptic after the fall of the
temple. Gershom Scholem recognized in Jewish mysticism a “gnos-
tic” pattern which allowed considerable openness to human partici-
pation in the rcalm of heaven and the divine identity. However,
Scholem himsclf denied that Jewish mysticism during the first mil-
lennium (Merkabah and Hekhalot Mpysticism) held any belief in a unio
mystica; a union of the mystic with God himself.” Scholem’s judge-
ment on this matter has now been rightly rejected by those who
have taken up his challenge that scholarship take Jewish mysticism
seriously. So, for example, Moshe Idel has shown the extent to which,
already within Merkabah Mysticism, the adept expects some kind of
assimilation to the Godhead.? Similarly, C.R.A. Morray-Jones has
shown just how central to late apocalyptic and early Jewish mysti-
cism is the belief in a pattern of “transformational mysticism” in
which the mystic seeks transformation from an ordinary mortal and
human existence to an angelic or divine one, through the techniques
of ecstasy; ascent, theurgic use of the divine Name and ascesis.’

It has long been known that Samaritan theology and the some-
what heterodox movements surrounding the likes of Simon Magus
in the first century adopted a openness to a divine humanity. In the
past this phenomenon had tended to be bracketed out of the discus-
sion of “orthodox” Jewish practice and belief because the Samari-
tan texts were perceived to be too late (200 A.p. onwards) to be of
trustworthy testimony to the Second Jerusalem Temple period and,
in any case, from a form of Judaism that was to all intents and pur-
poses hermetically sealed off from its Judaean rival. There is a

5 Himmelfarb 1993, 90.

7 Scholem 1941, 122-3.

# Idel 1988a, 59-73; Idel 1988b, 1-31.
® Morray-Jones 1992.



4 CIHAPTER ONE

growing body of opinion that such a sharp divide between “Judaism”
and Samaritanism is unwarranted and Jarl Fossum has done much
to rehabilitate the relevance of Samaritan traditions for an under-
standing of the broader phenomenon of Jewish theological anthro-
pology. He has shown that there i1s a rich tradition within Samaritan
thought according to which the righteous, particularly Moses and
those like him, possess a divine identity in as much as they are assim-
ilated to God’s Glory and his principal Angel by virtue of their bear-
ing his Name. Far from being a phenomenon isolated to Samaritan
thought, or even various heterodox subgroups within Samaritanism,
Fossum has shown how closely related, literarily and conceptually,
such ideas are to contemporary Jewish, Christian and developing
gnostic thought."

This is the broader context of recent rescarch within which this
present study is situated. More narrowly, the following discussion of
Qumran texts 1s oriented towards the recent scholarly emphasis on
angelomorphism as a defining feature of late Second Temple anthro-
pology. A number of recent studies have highlighted the way in
which Fews believed the righteous lwed an angelic bife and possessed an angelic
wentily or status, such that although thetr identity need not be reduced to that
of an angel they are neverlheless, more loosely speaking, angelomorphic. In a
piloneering essay in the early nineteen eighties James H. Charlesworth
collected a number of texts where the righteous are portrayed as
angels.”” In the last ten years there have been a flurry of studies
examining this phenomenon and its relevance for various aspects of
carly Christianity. For example, Charles Gieschen has undertaken a
broad survey of all the evidence which would explain the develop-
ment of an angelomorphic Christology across a wide spread of early
Christian texts in the first couple of centuries of the Christian era.'
In an earlier study I have undertaken a preliminary examination of
similar texts, exploring the typologies of Jewish angelomorphism,
showing their relevance both for Christology and soteriology in Luke’s
two, volume work Luke-Acts.” Since these two publications, though
m iﬂdependencc of their approach and conclusions, William Hor-

% Fossurm 1985 and Fossum 1995.

" Charlesworth 1980.

2 Gieschen 1998. See also Carrcll 1997 cxamining the Christology of Revela-
tion; Knight 1995 and Knight 1996 concentrating on the Ascension of Isaiah.

* Fletcher-Louis 1997b, esp. pp. 110-215.
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bury has challenged the prevalent opinion amongst New Testament
scholars that first century Jewish messianic expectation lacked any
discernible belief in a transcendent or divine messiah. Horbury has
shown, in particular, that there is a wealth of textual evidence from
within the Hebrew Bible, the Septuagint, pseudepigrapha, the tar-
gums and Dead Sea Scrolls for the expectation of a messianic figure
with strongly angelic characteristics."

It is hoped that the reader of this Dead Sea Scroll monograph
will be familiar with this secondary literature and the primary sources
upon which it relies. However, in this and the following two chap-
ters I offer a brief overview of some of the relevant texts, their con-
ceptual features, and the questions they raise are a necessary
introduction to our study of texts from Qumran which belong to
this conceptual world. A pressing issue to arise from the work in
this field thus far is the relationship between literary form and social
and religious setting. In what follows, I will attempt to show that e
principal socio-religious Uife setting for a Jewish divine anthropology, particularly
n ils earlier formative stages of development, was the Jewish Temple, its sacred
space and priesthood, and this also will sct the scene for our examina-
tion of priestly and liturgical material among the Dead Sea Scrolls.

Fewish Angelomorplism: An Qverview of Texts, Themes and Seiting

The ways in which an angelomorphic or divine identity is expressed
in the Jewish texts are diverse. Propositional statements to the effect
that someone is “an angel”, “a god”, “a holy one”, and so forth,
abound. In each instance contextual considerations are, of course,
necessary to establish the precise force of the language. Often the
suprahuman identity 1s expressed through visual symbolism, such as
the wearing of glorious, luxurious clothing or the shining of the face
with a heavenly light. Again it is important that the iconographic
code be sensitively interpreted with a sympathetic attention to a text’s
own particular religious grammar. In general, however, it is possi-
ble to discern a language which is shared by a wide spread of Jew-
ish texts from otherwise distinct socio-religious settings within the
broader parameters of late Second Temple Judaism.

" Horbury 1998, 64-108, cf. the earlier work of his Cambridge colleague Chester
1991 and Chester 1992.
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The mdividuals and communities which have attracted an angelo-
morphic and divine anthropology are equally diverse. The existence
of texts in which such characters as Moses and Enoch are divine is
unsurprising because already in the Biblical text their humanity had
transcended 1ts “normal” limitations. But the range of individuals
involved in such speculation 1s much broader. It 1s possible to recon-
struct an angelomorphic succession which stretches back as far as
the pre-lapsarian Adam, through the likes of Enoch, Noah, Melchi-
zedek, Jacob/Israel, Joseph, Levi, Moses, embracing the offices of
king, priest and prophet, all of which, in turn, prepare for the angelo-
morphic messiah of the future.” As an illustration of the kind of
material we have in view here we may take two case studies——Moscs
and the king—focusing on texts which are particularly relevant for

our study of the Dead Sea Scrolls.

Moses

One character who receives considerable attention from those explor-
ing a divine anthropology is Moses. In the biblical text God makes
him “as God/a god to Pharaoh” (Exod 7:1) and upon his descent
from Sinai Moses’ face has received the horns that mark him out
as a divine being in the iconography of the ancient Near East (Exod
34:29~39).' The Septuagint took this to signify Moses’ glorification
(vv. 29-30, 35: dedofaoctar and dedofoopévn). From at least the
third century B.c. onwards Exodus 7:1 and 34:29-39 were widely inter-
preted to mean that Moses had a heavenly and divine identity."”
One text, which illustrates the development of this Moses tradi-
tion, is particularly important for our study of the Dead Sea Scrolls,
since we know that it was part of the Qumran library. Fragments
of the book of Sirach have turned up in Cave 2 (2Q18) and exten-
sive sections of the Hebrew text have been recovered from Masada
along with portions of the Songs of the Sabbath Sacrifice. Though the

5

% This “angelomorphic succession” is nowhere spelt out explicitly, but is a legiti-
mate reconstruction {rom the continuity in diachronic characterization of individu-
als, the comparison with such succession narratives as Sirach 4450 (which concentrates
ot the Glory of God in his chosen humanity) and the Jewish value that is attached
to racial electon and punty.

'® Here Wyatt 1999, §71-73 states what should have been obvious long ago.

7 For a full survey of the texts see Fletcher-Louis 1996 and Fletcher-Louis 1997b,
173-184. The earliest extra biblical witness to this tradition is the third century
B.C. text Artapanus (3.27.22-26).
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relevant section has not been preserved in the DSS we can be sure
that the sectarians knew very well Sirach’s account of the life of
Moses in his praise of the fathers (chs. 44-50).'

After a brief mention of Isaac and Jacob, Sirach praises Moses
(44:23~45:5):

B2 From [Jacob’s] descendants he brought forth a man of mercy,
who found favour in the sight of all the living (17 52, néong capxée)
1 and was beloved by God and people,

Moses, whose memory is blessed.

? He made him like the angels in glory (86&n éylwv, DT5[N),

and made him great, to the terror (dv ¢6foig, cf. B margin: D°R712)
of his encmies.

* By his words lic performed swift miracles;

the Lord glorified (886&aoev, Heb: ¥WPi™) him in the presence of kings,
He gave him commandments for his people,

and revealed to him his Glory (1ig 86&ng adtod)."

* For his faithfulness and meekness he consecrated him,*

he choose (W12°, ¢EehéEato) him from all flesh (#x ndong sapxdc, (720)]
[nwa?).

5 He allowed him to hear his voice, and led him into the dark cloud,
and gave him the commandments face to face, the law of life and
knowledge,

so that he might teach Jacob the covenant, and Israel his decrees.

At the close of 43:23 Moses finds favour in the sight of “all the liv-
ing”, or “all flesh”. This statement has some precedent in the bib-
lical text. Moses won the favour of Pharaoh’s daughter (Exodus
2:5-10), of the priest of Midian and his family (Exodus 2:16-22) and
of the Egyptians according to Exodus 11:3. However, Sirach’s sum-
mary statement goes beyond these intimations in a more strongly
universalistic direction. The language should be compared with the
well-known passage in Ezekiel the Tragedian’s Exagoge where Moses
receives all rule and authority over the cosmos and the prostration
of the angels (lines 68-89).%2 That text dates from roughly the same
period as Sirach’s wisdom collection.

' The Hebrew is extant in ms B from the Cairo Geniza. For an accessible
Hebrew text sce Beentjes 1997.

Y The Hebrew for the last words of verse 3 is not extant.

2 Hebrew lacks “he consecrated him™.
Hebrew restored on basis of Greek and on analogy with the language of 50:17.

2 Cf. Also Philo D¢ Vita Mosis 1:155-8 and the identification of Moses with
Musaeus, the teacher of Orpheus, in Artapanus (9.27.3-4).
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In 45:2 Moses is angelomorphic. For the angelic “holy ones” of
the Greek translation, the Geniza text had a plural “gods”. Here,
then, the glory is a specifically angelic glory, though how far that is
to be distinguished from God’s own Glory is not clear. The Geniza
manuscript seems to assume the reference is to Sinai, because 1t has
Moses strengthened “in the heights (@v172)” in the second half of
verse 2.% And obviously the second half of verse 3 summarizes the
giving of the Torah at Sinai and the revelation to Moses of God’s
Glory in Exodus 33:17-23. The Septuagint also interpreted Moses’
transfigured visage on his descent from Mount Sinai as a glorifica-
tion (Exod 34:29: “the countenance of the complexion of his face
had heen glonfied (8ed6&aotar).” The Smaitic revelation is again pro-
minent in verse 5.

However, our author may also have had his eye on Exodus 7:1
where God makes Moses “as God to Pharaoh”.?* Reference to this
verse is supported by verse 3a—b where the glorification (Hebrew:
“strengthening”) of Moses is set “in the presence” of kings, of whom
Pharach is the prime example and the reference to Moses™ per-
{forming swift miracles will include the signs and wonders set in Egypt.
In this case Sirach is an important, and perhaps the earliest, wit-
ness to the combination of the deification at Sinai and in Exodus
7:1. The combination of Moses’ “heavenly” ascent at Sinai, his trans-
formation and his being made D798 to Pharaoh in Exodus 7:1 is
known from Philo, rabbinic texts, Samaritan tradition and is also
attested in one fragmentary Qummran text (#Q374 frag. 9: see below).”

In 45:4b Moses is chosen for his faithfulness and meekness “out
of all flesh”. Hitherto it has been assumed that this phrase should
not be taken literally; it means, rather, “lrom all Israel”.* But nei-
ther in the Greek nor the Hebrew is there any real precedent for
this translation. The phrase is a common one in Sirach and means
the whole of creaturely reality.”” For the meaning “Israel” in 45:4b

# For Moses’ ascent up Sinai an ascent to the heavenly realm, cf. Pseudo-Philo’s
Biblical Antiquities 12:1.

# So Smend 1906, 426; Skehan and Dilella 1987, 509.

» See esp. Philo’s De Vita Mosis 1:155~8 and Tanhuma Buber Beha‘alotekha 15
(26a-b) and Meeks 1968, 353-59.

% Smend 1906, 427; Skehan & Dilella 1987, 511.

2 For 027 72 see Sirach 8:19a; 13:15a, 16a; 14:17a; 39:19a; 41:4a; 44:18;
48:12f. and for noa oopg see Sirach 1:10; 13:16; 14:17; 17:4; 18:13; 39:19; 40:8;
41;4; 44:18; 45:1; 46:19.
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commentators appeal to 50:17a where the phrase obviously refers,
at least in part, to Israel and is translated by nég 6 hadgin the Greek.
However, in that context the Hebrew has not lost sight of the nor-
mal sense of the phrase, but sets up Israel as the representative of
all created flesh in the liturgy of the Temple.® So, too, in 45:4 it
is preferable to read the second half of the verse in the light of the
preceding description of Moses’ ontological transformation and the
revelation he receives in the next verse. The choice of Moses from
all flesh suggests both spatial transfer in as much as he is taken into
God’s presence from the realm of creation, and ontological trans-
formation in as much as he is transformed from the limited iden-
tity of the creature and taken up into the life of the creator, God.
As we shall sce the fanguage was to become stercotypical in second
century transformational texts.”

Kingship

There is a long tradition, with its origins in the melting pot of ancient
Near Eastern religious experience from which Israel was to emerge,
that gives to kingship a divine identity.® Texts such as Psalm 45:7
and Isaiah 9:6 are well known: they speak of the king as Q77% and
T2 9N, respectively. Less well known are texts where the king is
likened to an angel (1 Sam 29:9; 2 Sam 14:17, 20; 19:17; LXX Isa-
1ah 9:5, Zechariah 12:8, cf. Esther LXX 15:4-19 (Add. D)).*

One of these, Zechariah 12:8, is important for our study because
it is perhaps picked up in the War Seroll from Qumran (11:10, see
below). In this text the house of David is both divine and angelic:

and the house of David shall be like God/gods, like the angel of the
Lorp before them (mY i abmd oAoND).

% See Fletcher-Louis 2001b, ad loc.

¥ Compare the similar expression used of Aaron in Sirach 45:16: “He chose
him out of all the living (71 720, dmd novrog {dvrog)”.

* The place of “divine” kinship within Israel and the ancient Near East has
been much debated. Hermeneutical constraints have not allowed a full apprecia-
tion of this aspect of Israclite religion. Though see Wyatt 1996 and Wyatt 1999
for an important recent contribution. For a balanced assessment of the data as it
pertains to the post-biblical period see Collins 1995b, 2048 and Horbury 1998,
5-35.

' On these see, esp., Mettinger 1976, 254-93.
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There seems here to be a deliberate reappropriation of the tradition
according to which God’s principal angel prepares the way for the
people in the wilderness (Exod 23:20-21).%

Also worthy of some note, again because of the text’s significance
at Qumran, is Numbers 24:17 which speaks of a star which shall
come out of Jacob, and a sceptre which shall rise out of Israel. In
the post-biblical period to speak mn such astral terms is, unavoidably,
to speak of an angelomorphic, heavenly figure.

In its onginal context this prophecy obviously looks forward to
king David, but it was widely interpreted later as a prediction of a
future redeemer. It appears at least three times in the Dead Sea
Scrolls though i cach case without obvious comment on the ontol-
ogy in view (CD 7:19-21; 4Q175; 1QM 11:6-7, cf. 1QSb 5:24, 27).
It is interpreted messianically in the Septuagint and the Targums.”
It’s most signitficant influence was exerted on the Bar Kochba revolt
where it has left its mark on the eponymous hero of the Jewish
uprising. Both the rabbinic sources (R. Akiba according to j. Ta‘anit
68d) and the church fathers (Justin dpol 1.31.6 = Eusebius FEecl.
Hist. 4.8.4) agree on the significance of the star prophecy for the
pseudonym of the revolt’s leader. That such astral symbolism was
dear to the revolutionaries themselves is consistent with the existence
of the rosette-star on some of the coins they minted.*

Neither, it seems, were the ontological implications of this astral
imagery lost on those who knew of its use of Bar Kosiba. Accord-
ing to Fusebius he was a

murderous bandit, but relied on his name, as if dealing with slaves,
and claimed to be a luminary who had come down to them from

Meyers 1993, 333. This application of Exodus 23:20-21 is of considerable importance
for the understanding of later mystical tradition which identifies the transformed
Enoch, Metatron, with the Name bearing angel {(on which sce esp. Fossum 1985).

% See Targum Pseudo-Jonathan, Targum Neofitl, Fragment Targum (Paris Ms
110 arid Vatica Ms Ebr 440), Neofiti Targum and Vermes 1961, 165-66. Its cita-
tion in 4Q]75 within a collection of eschatologically significant passages lacking any
explicit interpretation will also have been messianic. 7. Judah 24:1-6 and T. Lev
18:3 evince the influence of Numbers 24:17 on Jewish tradition which is now extant
principally in Christian form. The reference in Josephus B.7. 6:289 to the star resem-
bling a sword standing over the city of Jerusalem as a visionary sign in the death
throws of the first Jewish revolt also reveals the influence of Numbers 24:17. For
Christian reflexes of this text see Rev 22:16; Justin 4pology 1:32:12—13.

** For these coins see Mildenberg 1984, who, is unnecessarily dismissive (pp.
43~45) of their messianic symbolism.
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heaven (€€ ovpavod guwotip) to illuminate with marvels (Emldpyor tep-
atsvopevog) those who were in misery (Fecl Hist. 4.6.1-4).

This picture of a messianic luminary from heaven who illuminates
others reminds us of several Qumran texts (e.g. 1QSb 4:27; 4QTLewi!
frag. 9; 40374 frag. 2 and see esp. 4Q405 23 ii below).®

For corroboratory evidence for the influence of Numbers 24:17
on the angelomorphic expectation of Jews around the end of the
first century A.p. we have the fifth book of the Sibylline Oracles (lines
414-5). There the seer describes, proleptically, how

A blessed man came from the expanses of heaven
with a sceptre (oxfintpov) in his hands which God gave him.*®

Herc the redeemer is heavenly, though still human (Gvnp poxapimg).”’
It will, perhaps, have been this kind of expectation that Bar Kosiba
was thought to fulfil and, as we shall see, it was the same kind of
messianic vision which motivated the author of the Qumran War
Scroll. '

Jerome records a variant on the tradition in Eusebius. According
to Jerome (Contra Rufinum 3:31) “the great Bar Kochba, instigator of
an uprising of Jews, held a straw in his mouth and fanned the flames
with his breath so that people believed that he spat out flames”. This
is noteworthy because it ties up suggestively with 4 Ezra 13:4, 10-11
where the Son of Man breathes destructive fire from his mouth.

These two traditions, reflecting a belief in an angelomorphic or divine
Moses and king, are illustrative of many of the themes that a fuller
examination of the primary sources would reveal. However, their
focus on individuals must be balanced by the fact that there is, equally,
m many of the texts a stress upon whole communities living the
divine life. Here, of course, the nation of Israel is the most impor-
tant angelomorphic community. By virtue of her reception of the
Torah at Sinai, her keeping of laws which give her true humanity,
her access to the heavenly world through her temple and liturgy,
Israel is set apart from the rest of humanity. Pagans inhabit the

% The messianic status of Bar Kosiba has, in fact, been contested {Aleksandrov
1973; Mildenberg 1984).

% For the influence of Numbers 24:17 here see Hengel 1983, 675; Chester 1992,
243~4.

% Compare $ib. Or. 5:108-10; 155-61; 256-7.
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realm of dumb idols, living a life no better than the beasts, whilst
Israel has the power of the living God and an angelic identity appro-
priate for members of his household. (For some Jews towards the
end of the Second Temple period, racial Israel had ceased to be co-
extensive with the true, spiritual Israel and so only their own (sec-
tarian) community—a subset of racial Isracl—is truly angelomorphic.)

Studies drivenn by New Testament concerns have tended to focus
attention on the singular angelomorphic hero of old or the future
messiah whose identity prefigures early Christian beliefs about Jesus.®
However, the fact that so often the angelomorphic identity is grounded
in that of Adam before his exit from Eden, the existence of a con-
tinuity of angelomorphic identity through the generations of God’s
clect and the focus on Isracl as an angclomorphic people of God
speaks for a theological perspective which should not be missed: there
seems to be@a claim which is usually implicit, but, as we shall see,
is at other times explicit, that true lwnaniy, as it is restored among
the elect, is both angelomorphic and divine. In the rush to explain
the origins of carly Christian beliefs about Jesus sight can be lost
of the fact that the peculiarly divine, angelic or exalted status of a
particular righteous individual is fundamentally an expression of a
more unwersal theological anthropology. In the rest of this study we
will explore how that theological anthropology is understood in one
particular community, that of Khirbet Qumran.

The Dead Sea Scrolls of the Qumran community are particularly
important for our inquiry because they are a strongly priestly com-
munity. Again, scholars with New Testament interests have tended
to concentrate on the royal and Dawvidic categories in their exami-
nation of mediatorial speculation in the Jewish “background” to early
Christianity.”® There is a general consensus that priestly messianism,
whether or not of a “divine” form, is of no real historical signifi-
cance in the late Second Temple period. The failure to attend prop-
erly to Israel’s priestly and cultic traditions is, thankfully, now being
addressed from a number of quarters.*” This is not the place for a
thoroughgoing assessment of the role of the priesthood and temple

% See most recently Horbury 1998, 64-108.

% This, and the failure to attend to the communal perspective of the underly-
ing theological anthropology, is a weakness of Horbury’s, otherwise welcome, mono-
graph dealing with the evidence for an angelic messiah (Horbury 1998).

0 Notable contributions include Himmelfarb 1993; Collins 1995b. For the more
general temple-centred picture of Judaism in our period see especially Sanders 1992.



ANGELOMORPHISM IN LATE SECOND TEMPLE JUDAISM 13

in the wider formation of Jewish messianic expectation and the rise
of early Chrstianity. However, in trying to understand the theolog-
ical context and socio-religious life setting of the theological anthro-
pology which we are exploring the overwhelming significance of the
Temple, its priesthood and liturgical drama cannot be underesti-
mated. This has, largely, been 1gnored in previous discussion and in
the rest of this chapter the role of the cult in the formation and
expression of a divine and angelomorphic humanity will be explored.

Priesthood

Although, there are some important biblical texts in which the king
or royal messiah has angelic characteristics, these are outweighed in
significance and number in the later post-biblical period by those in
which it is the priesthood that is angelomorphic and/or divine.

One of the most important biblical texts which gave canonical
authority to the belief in an angelomorphic priesthood 1s Malachi
2:5-7 which says of Levi:

> My covenant with him was a covenant of life and peace, which I gave
him; this called for reverence, and he revered me and stood in awe
of my name. ¢ True instruction was in his mouth (752 T¥77 FN 77W),
and no wrong was found on his lips ("M2w3). He walked with me in
integrity and uprightness (W 777 T DHR3), and he turned many
@27 from iniquity. 7 For the lips of a priest (7> "120 °3) should
guard knowledge (07 7W"), and people should seek instruction from
his mouth (¥7"Bn WP 77), for hic is the angel of the Lorp of hosts
(897 TINIY VT IROR).

Although English translations usually give to the last expression of
verse 7 a purely functional translation (the messenger of the Lorp)
the Hebrew can be taken to mean that the priest is an angel of the
Lorp of hosts.' This reading is consistent with the emphasis in the
preceding verses on the true priest’s own character, personal integrity
and physical proximity to God which implies more than simply his
functional role as God’s messenger. This text was widely interpreted
in priestly circles to mean that the priest has an ontological identity
akin to that of a (suprahuman) angel.®” The designation of the priest
as N0 is attested in the near contemporary Ecclesiastes 5:5 (LXX

4 That Levi walked with God picks up the language of Genesis 5:22, 24; 6:9
where Enoch and Noah do the same.
# Besides Jubilees 31 and the Qumran texts discussed below see Lev. Rab. 21:12.
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5:6), where the different versions attest the fluidity of interpretation
such language allows: the LXX translates 8707 2187 as npd nposdrov
tob Oeod whereas Aquila, Symmachus and Theodotion all have
Bryyehog.

The importance of Malachi 2 for the development of a belief in
an angelomorphic priesthood can be clearly seen in Fubilees 31:%

¥ And he [Isaac] turned to Levi first and began to bless him first,
and he said to him: “May the Lord of all, 1.e. the Lord of all ages,
bless you and your sons in all ages.
" May the Lord give you and your seed very great g/Glory. May he
make you and your seed near to him from all flesh® to serve in his
sanctuary as the angels of the presence and the holy ones. May your
sons’ seed be like them with respect to g/Glory and greatness and
sanctification.” May he make them great in every age.
1 And thiey will become judges and rulers and leaders of all of the
seed of the sons of Jacob.

The word of the Lord they will speak righteously,

and all his judgments they will execute righteously.

And they will tell my ways to Jacob,

and my paths to Israel.

The blessing of the Lord shall be in their mouth,

so that they might bless all of the seed of the beloved.

% (As for) you, your mother has named you “Levi”,

and truly she has named you

You will be joined to the Lord

and be the companion of all the sons of Jacob.

his table will belong to you,

The Jewish priesthood’s angelic identity is already present in the late fourth cen-
tury B.C. Greek author Hecataeus of Abdera’s account of the Jewish constitution.
He says that the Jews believe the high priest acts as an &yyehog to them of God’s
commandments (Diodorus Siculus Bibliotheca Historica XL, 3.5). The fact that, as
such, the high priest is also the recipient of the people’s prostration (XL, 3.6) sug-
gests that Hecataeus understood more than simply a functional representation of
Israel’s god. (For a fuller discussion of this text see Fletcher-Louis 1997b, 120-22).

# See Fletcher-Louis 1997b, 119 for secondary literature.

# Translation follows O.S. Wintermute in O7P 2. For Wintermute’s “honor” 1
have used “glory” because this better retains the ambivalence of the underlying
a0, cf. Charles 1902, 186. For a less literal but fully annotated translation with
texts see VanderKam 1989.

# VanderKam’s “all humanity” misses the ontological significance of the literal text.
As his proposed Hebrew original rightly shows the text will have had “w2 H1n”
(VanderKam 1999b, 501).

“ VanderKam’s suggested Hebrew original (VanderKam 1999b, 501) reads:
TP Ay Taob Ao P T oD DU T oRDmD WPl nwt
w2 DR TR 2P o IR or.
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and you and your sons will eat (from) it,

and in all generations your table will be full,

and your food will not be lacking in any age.

7 And all who hate you will fall before you,

and all your enemies will be uprooted and perish,
and whoever blesses you will be blessed,

and any nation which curses you will be cursed.

This is the first half of a two part blessing upon Levi and Judah
(31:11-17 and 18-20) in which the former is obviously superior to
the latter.*” Isaac’s blessing of his two grandsons is deliberately mod-
elled on the blessing of Ephraim and Manasseh in Genesis 48 as
James VanderKam has shown.* Just as Ephraim was made pre-emi-
nent over Manassch so here, in Jubtlees 31, Levi is superior to Judah.

The patnarchal blessing 1s also one of four episodes collected in
chapters 30-32 of Jubilees which explain and justify how Levi was
appointed to the priesthood.* This particular passage is therefore
reflective of the author’s attempt to give greater authority to the
Levitical priesthood than scripture, which focuses on Aaron, allows.
Biblically, the closest parallel to this elevation of Levi is Malachi 2,
which claims a “covenant” with Levi. It is not, therefore, surprising
that Malachi 2:5~7 should have exerted some influence on the jJubi-
lees text.

VanderKam has detailed several points of correspondence between
Fubilees 31 and Malachi 2.%° Besides the obvious correspondence be-
tween the two passages in the description of the priest as angel there
is the way Jubilees 31:15 focuses on the priest’s mouth as the source
of blessing picking up the ¥on of Malachi 2:7 and the emphasis
on the priest as the source of instruction (Mal 2:6 and Fub. 31:15).%!

* For a detailed commentary see Davenport 1971, 57~62 and VanderKam 1999b.

¥ VanderKam 1996 370-1; VanderKam 1999b, 499501, 503.

* The others being his zealous slaying of the Shechemites (30:1-20), a dream
vision (32:1) and his being the tithe of Jacob’s sons at the feast of Tabernacles
(32:2-15).

% VanderKam 1988, 362, cf. VanderKam 1989, vol. 2, 205.

! For another noteworthy instance of the influence of Mal 2:7 see Pseudo-Philo’s
Biblical Antiquities 28:3 where Kenaz and the prophets say “Speak, Phinehas. Should
anyone speak before the priest who guards the commandments of the Lorp our
God, especially since the truth goes forth from his mouth and a shining light from his
hear®” In the Lives of the Prophets (16:1-2) the prophet Malachi is himself regarded
as angelomorphic: “he led a beautful life. And since the whole people honoured
him as holy and gentle, it called him Malachi, which means “angel”; for he was
indeed beauuful to behold”.
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To be sure, Fubilees 31:13-17 is a patchwork of biblical allusions and
echoes.” The priest’s instruction looks also to Deuteronomy 33:8-11,
a text which has inspired much of Fubilees 31:15-17.>* The “bless-
ing of the Lorp” will have in mind, in particular, Numbers 6:22-27.°*

There are those who have been unwilling to see here anything
more than a parallelism of action between the human priesthood and
the angels.® In the previous chapter, one of the angels of the pres-
ence says “the seed of Levi was chosen for the priesthood and Lewvit-
ical (orders) to minister before the Lord just as we do” (31:18).%° So
clearly the priests’ action 1n their ministry @ central to their com-
parison with the angels. However, other considerations suggest the
author of Jubilees was not really aware of any distinction between
being and action.”” Levi and his sced are separated “from all flesh”
to serve God in his sanctuary. This should probably not be taken
as purely idiomatic.’® Judging by the use of this phrase in Sirach
45:4 and several other Dead Sea Scrolls (see below) 1t means a real
ontological transfer from one realm of being to another. The new
realm of being is characterized, in particular, by “glory” (“and great-
ness and sanctification”) as it was for Moses (Sirach 45:2a, 3bd). The
nature of this glory, whether narrowly anthropological (honour, fame)
or overtly theological (Glory), is not stated. Near contemporary texts,
such as Sirach 50, which we shall discuss later, suggest that since
God is the giver of this glory it is his own and that this is one exam-
ple of the belief that the priesthood somehow embodies God’s own
Glory.

Within the Jewish temple graded space marks out qualitatively
different spheres of reality. The inner sanctuary utterly transcends
the reality of the outer courts. That Levi is brought near to God

% See esp. VanderKam 1999b.

% See VanderKam 1988, 363-4.

* VanderKam 1999b, 509. Levi as one “joined to the Lorp” shares the ety-
mology of his name in Gen 29:34 (cf. Joseph and Aseneth 22:13).

» Charles 1902, 186; Davenport 1971, 60.

% Cf. Pirke de Rabbi Eliezer 37: “The angel Michael descended and took Levi and
carried him up to God. ... And he extended his right hand and blessed him, that
the sons of Levi might serve him on earth as the munistering angels in heaven”.

* Richard Bauckham has rightly seen that any clear separation of being and
action is alien to the Jewish worldview at this time (Bauckham 1998, viil).

3 In the Greek version of the dramaic Levt document the parallel to Jub. 21:16
regarding the proper washing before and after entering the sanctuary has the injunc-
tion, which is not in Jubilees, “wash your hands and feet thoroughly from all flesh
(&m0 mbong caprde)” (¥54).
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thus means a spatial relocation which, in turn, implies an ontologi-
cal one.”

The extent of the influence of such ideas upon the theology of
priesthood was widespread. Philo and the rabbis share a tradition
in which Leviticus 16:17 (“no man shall be (77 %% 0 52Y) in the
tent of meeting from the time he (the high priest) enters...”) is
taken to mean that the high priest is not a man, but is angelic.®’
Margaret Barker has provocatively argued that much of Philo’s pecu-
har logos speculation is derived from the Jerusalem temple and its
priestly theology.® Although, as we shall see, the belief in an angelic
priesthood is particularly dear to mystical and apocalyptic circles
exemplified by the Qumran community, the theology was shared far
beyond such communities. So, for example, it is clearly presumed
in the Letler of Aristeas, a propagandist work which shows little inter-
est in matters apocalyptic, but for whom the high priest is a thor-
oughly otherworldly figure. In the letter’s account of the Jewish temple
and 1ts service the sight of the high priest “makes one awestruck and
dumbfounded” and gives the impression that “one had come. into
the presence of a man who belonged to a different world (99).7¢2

Besides texts such as these, where it is explicitly the priest who 1s
angelomorphic a detailed study of other angelomorphic individuals
shows how much, time and again, ordinary humanity has been tran-
scended by virtue of a priestly privilege.

The Primeval State of the Angelomorphic Humanity

In some manuscripts of the Greek Life of Adam and Eve (the mis-
named Apocalypse of Moses) Adam 1s said to have lost “great glory”
with which he was clothed before he fell. Cain, the child of the first

couple, is borne lustrous in the partially parallel Latin Vitae Adae et
Evae 21:3 and his name, Adiaphotos (“one devoid of light”), in the
Greek (1:3) scems to reflect this luminescent birth, though in this

¥ For being brought near see Deut 10:8; 18:5; 2 Chr 29:11; T. Levi 2:10, 20
and the language used to describe the heavenly priesthood in the Sabbath Songs.

8 Lev. Rab. 21:12; Philo: Rer. Div. Her. 84; Somn. 2:188-189; 2:231. See Schifer
1975, 201-3.

5! Barker 1991b.

% The Greek (protel @6Bov xod tapogiy dote vouilew eig Erepov EAnAvBévon éxtdg
100 kbopov) is ambivalent and could also be translated “a man would think he had
come out of this world into another one”, but this amounts to much the same
sense.
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case the point is made that he has lost his light.®* According to the
Latin text Adam and Eve ate angelic food before their ejection from
paradise (4:1-2) and Adam was worshipped by the angels at his cre-
ation as the bearer of God’s image (chs. 12-16). Corrine Patton has
suggested that this worship of Adam is modelled on the worship of
a cult statue in a temple; a suggestion which is consistent with the
OT 1image of God theology which sets up humamty as the only
appropriate equivalent to a pagan idol.*

We can be sure that, at least from the Greek recension of this
text, a Hebrew layer of its development regarded the transcendent
identity of the primeval humanity as specifically prestly. In the first
chapter of the Greek text Abel is given the name Amilabes (1:3).
S.T. Lachs has suggested that this is a corruption of the Hebrew
w35 590, “he who dons the garment”, or ©3% *°b, “he who dons
my garment”.% This would then reflect both the tradition that Adam
wore not garments of skin (MY Gen 3:21), but garments of light
(W) and the technical terminology for the priestly robe (1) in
Exodus 28:4, 31. In a way which anticipates the anthropological
dualism of the Dead Sea Scrolls, Abel is then set over against Cain,
just as light is set over darkness.

The existence of a garment which is both priestly and Adamic 1s
already attested in the book of Ezekiel. In Ezekiel 28:12—19 there is
painted a picture of the king of Tyre as the Umnensch in the garden
of Eden. Unfortunately, the Hebrew of this text is notoriously diffi-
cult and the versions disagree at various critical points. However, it
is clear that the text represents a significant stage in the develop-
ment of the theology of priesthood and kingship. The king is “full
of wisdom and perfect in beauty (2 9921 7o ®50)” (v. 12). Not
only is he set in Eden, as was Adam, he wears the same precious
stones (v. 13) as those worn by the high priest according to the
Priestly tradition in Exodus 28. He is blameless and set on God’s
holy mountain, walking among the stones of fire, until he is cast
from his paradisal abode for his iniquity.

8 For adidowrog rather than the variant Sidpwrog as the original reading of the
Greek text here see Tromp 2000, 279. (Though Tromp’s argument that adiipe-
T0G is a corruption is hard to follow.)
& Patton 1994, 296-300. For humanity as God’s “idol” see Fletcher-Louis 1999.
& Lachs 1982, 173-4. Strangely, Tromp (2000, 280) does not appear to know
Lachs’ contribution which perhaps explains his inability to explain the Greek dm-
AoPéc.
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In v. 14a the Massoretic and Septuagint traditions diverge. The
Hebrew of the MT says of this king that “You are a [or, the] cherub
27D L L7, whilst the LXX evidently misunderstood the obscure
feminine pronoun a#f for the preposition ¢ and has the king placed
by God with the cherub (uetd 100 xepouvp €0nkd). In the Hebrew,
which 1s taken over by the Vulgate (tu cherub), the Urmensch is angelic,
whilst in the LXX he only experiences community with the angelic
world, an Engelgemeinschafi. A similar divergence in sense recurs in
verse 16 where the MT appears to have the king addressed as a
cherub: “and 1 will (or, I have) destroy(ed) you, O covering cherub
{720 212 TIaRY)?, and the LXX has, instead, “the (guardian) cherub
drove you out (fiyoyév o 10 xepouP) from among the stones of fire”.
Although the LXX does not have the king directly addressed as a
cherub it has been suggested that this still gives the king an angelic
identity because it sets him as one of a pair of cherubim, for this is
normally how they appear (e.g. Exod 25:18-22; 37:7-9; Num 7:89;
1 Kgs 6:23-28).° In any case if; as James Barr has recently demon-
strated,”” the MT retains the original reading in verses 14 and 16, then
this is how the Qumran community will have read this passage.

This picture of a high priestly leader in the garden of Eden is
tantalizingly obscure in many if its details, but full of themes that
we will find re-emerge in the Dead Sea Scroll texts. Indeed, we will
later find evidence which may confirm that the community found in
this picture of the cherubic Umnensch a reflection of their own self-
image. The close association of temple and paradise is widespread
in post-biblical texts including those cherished at Qumran (e.g. Fub.
3:8-14, 27; 8:19; 1QH* 16:4-37; 4Q500 frag. 1; 4Q265 7 il 11-17).%
It is already enshrined in the narrative of Genesis 2-3 which draws
heavily on the symbolism and traditions of the Temple, including
something like Ezekiel 28:12-19. As we shall see the idealized image
of the wisdom-filled sacral king and primal man in Ezekiel 28 will
be taken up and developed in a more narrowly priestly direction in

the Dead Sea Scrolls.

% Miller 1993, 498-99.

5 Barr 1992, 214-222. Cf. Greenberg 1997, 579, 583.

% See generally Brooke 1999, and also Baumgarten 1994 and Martinez 1999a
for halakhah based on the legal equivalence of Eden and Temple in Jubilees 3:8-14
and 4()265.
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Enoch, the Heavenly. High Priest

One character who figures prominently in all discussions of Jewish
mediatorial speculation is Enoch, the seventh from Adam. There is
extant a wealth of pseudepigraphic material ascribed to this primeval
figure about whom the bible itself has very little to say. He is ewi-
dently a Jewish equivalent to the Mesopotamian flood hero who has
particularly intimate relations with the gods, is taken to live in the
divine community and is regarded as the founder of a guild of man-
tic wisdom.® The Enochic corpus consists primarily of the long works
1, 2 and 5 Enoch and he is more briefly mentioned in Fubilees 4:16-26;
Sirach 44:16; 49:14, the targums and rabbis.”

A consistent feature of Enoch’s characterization is his divine or
angelic 1dentity. In 2 Lnoch 22:8-10 he gains access to God’s pres-
ence after_an ascent through the seven heavens. There Michacl is

told (22:8-10):

“Go, and extract Enoch from his earthly clothing. And anoint him
with my delightful oil, and put him into the clothes of {my]”" Glory”.
And so Michael did, just as the Lorp had said to him. ... And the
appearance of that oil is greater than the greatest light, and its oint-
ment is like sweet dew, and its fragrance like myrrh; and it is like the
rays of the glittering sun. And I looked at myself, and I had become
like one of his glorious ones, and there was no observable difference.”

The “glorious ones” are the angels of heaven who do obeisance to
the Lorp (22:7) and so Enoch now has an angelomorphic appear-
ance. In what follows Enoch no longer needs food or sleep (56:2;
23:3, 6), his face is incandescent (37:2) and he becomes omniscient
(40:1-2, 4-13). Because for 2 Enoch, Adam also had an angelomor-
phic identity (30:11 []J]), Enoch recovers the pre-lapsarian state.”
Although the Swmlitudes (I Enock 37-71) are much more difficult
to interpret than 2 Enoch they also secem to preserve a tradition in
which Enoch is identified as the singularly nghteous human being

o

% See generally VanderKam 1984. Note that in the Sumerian story the hero,
Ziusudra, is both king and high priest.

7 For a thorough survey see, e.g. G.W.E. Nickelsburg “Enoch, first book of” in
ABD 2:508-16 and see the monographs of VanderKam 1984; Kvanvig 1988.

7t The A recension lacks this divine personal pronoun.

72 This is the J recension. The A recension has only minor variations in lan-
guage.

* For a fuller discussion see Fletcher-Louis 1997b, 153-55.
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who has “a countenance full of grace like that of one among the
holy angels” (46:1) and who 1s revealed seated on the throne of
God’s Glory (62:2, 5; 61:9; 69:29)." In the Hekhalot literature, also,
Enoch’s divine and angelic identity figures prominently. In the Hebrew
3 Enoch Enoch undergoes heavenly ascent transformation, gigantic
enlargement (ch. 9), fiery transformation and investiture (ch. 12); he
1s renamed Metatron the prince of the divine presence and the lesser
Yahweh (ch. 10; 12:5) and identified with the Angel of the Lorp
who bears God’s Name in Exodus 23:20-21).

The antiquity of this angelomorphic Enoch tradition is uncertain.
In the Book of Watchers, the oldest of the Enoch texts (3rd—4th cen-
tury B.c.), Enoch has peculiar rights of access to the divine presence
{chs. 14-15), however he is not explicitly said to be divine or angelic.
Yet there arc good reasons to think that this was the accepted view
already in the third century B.c. In the first place, the Mesopotamian
figure, upon whom the Israelite Enoch is modelled 1s given a divine
life.”” Secondly, in Sirach 49:14-135 Enoch’s pre-existence and avoid-
ance of ordinary birth seems to be in view when the Hebrew says

Few have been formed on earth like Enoch.
And also he was bodily taken away.

If, like Joseph, he had been born a man,

then his corpse also would have been cared for.”

The Hebrew Sirach, writing at the beginning of the second century
B.C. seems to take for granted the belief that Enoch, unlike a man
such as Joseph, was not born but simply created. That he neither
was born nor dies makes him more angel than ordinary mortal.
This long tradition of speculation on Enoch’s divine and angelic
identity 1s not now contested. Though details of interpretation remain
disputed, its general shape 1s widely known. However, its life setting
has been more difficult to ascertain. Most commentators have tended
to assume that, like all apocalyptic, the Enoch tradition must be sec-
tarian 1 nature. However, the sectarian nature of apocalyptic has

" See Fletcher-Louis 1997b, 149153 for a justification of the view that the iden-
tification of Enoch with the Son of Man figure is no mere unexpected twist in
chapter 71 but central to the whole thrust of the Similitudes.

5 See Atrahasis col. vi ll. 254-56, 259-60 (Lambert and Millard 1969, p. 145)
for king Ziusudra given “life, like a god” and his elevation “to eternal life, like a
god”, and the Epw of Gilgamesh (Tab. XI, 1l 193-95: ANET p. 38) where Utnapish-
tim is “like unto the gods”.

6 Translation follows Lee 1986, 232. See Fletcher-Louis 1997b, 147-9.
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been considerably overstated and is now challenged from a number
of fronts.”” There is a considerable body of evidence to support the
thesis that the angelomorphic Enoch tradition grew out of, and was
nurtured by, the Jerusalemite priesthood. It 1s only because the com-
munity at Qumran were a break-away group from the Jerusalemite
priesthood that they took with them and cherished their version of
I Enoch. But the earliest Enoch material and the basic shape of its
theology grows out of Israel’s cultic and priestly theology.

The first, obvious, piece of the picture to support this view 1s the
fact that it is the Priestly Enoch material in Genesis (Gen 5:18-24)
which 1s the source or inspiration of the later Enoch material. The
claim that Enoch “walked with God/the gods” is evidently the mspi-
ration for diverse traditions in which Enoch 1s set in heaven in the
company of God and the angels. And a good case could be made
for the fact’that the later Enoch tradition is not simply imaginatively
embellishing the brief portrayal in scripture but is faithfully recording
the kind of traditions assumed by the biblical author. The careful
structuring of the Priestly genealogy, its close parallels in Mesopo-
tamian materials, Enoch’s association with the solar calendar, all
suggest that the author of Genesis 5 knows much more than he is
willing to let on. It is not unreasonable to suppose that the kind
of Enoch material that emerges after the third century B.C. repre-
sents the kind of traditions that the author of Genesis 5 knew of—
even if those traditions have been reformed and reapplied to a later
situation. It is then also a reasonable hypothesis that continuity of
tradition means continuity of Sitz wm Leben: the author of the earli-
est extra-canonical Enoch material is a direct descendent of the

" Priestly author responsible for the laconic Genesis 5:18-24.

Since the work of David Suter and George Nickelsburg the Fall
of the Watchers cycle has been widely interpreted as a typological ref-
erence to the exogamy of priests who, like watchers in heaven, have
left their domaimn of cultic and racial purity by marrying non-Israclite
women of the land.”® On that basis, and drawing attention to the
closé parallels between Enoch’s actions and those of Ezra, Helge
Kvanvig has concluded that Enoch is the archetypal scribe and

7 See the important challenges to the consensus in the work of Cook 1995; Him-
melfarb 1993; Bryan 1995.
8 Nickelsburg 1981; Suter 1979.
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priest.” This view has been developed most fully by Martha Him-
melfarb. She points to numerous temple and priestdy details of f
Enoch 14: taking up the implications of the Suter/Nickelsburg inter-
pretation, the watchers are pricsts; the tripartite heaven which Enoch
enters is modelled on the tripartite division of the second Temple
sanctuary; the language of Enoch’s approach (“to draw near”) is cul-
tic; the Great Glory is himself dressed in priestly attire; the back-
ground to scribal and teaching activity is predominantly priestly, and
Enoch’s role as intercessor and his right of access to God’s presence
1s otherwise reserved for the high priest.

As Himmelfarb and others have noted, in later literature Enoch’s
priestly credentials were well-known and are developed.®® Enoch’s
transformation in 2 Enoch i1s greatly indebted to priestly practice and
its understanding of mvestiture. The myrrh fragrance of the oil of
Enoch’s anointing recalls the sacred oil of anomting prescribed by
Moses for the tabernacle in Exodus 30:22-23. The comparison of
the oil with sweet dew is perhaps a reflection of Psalm 133:2-3 where
there is a parallelism between the oil running down the head of
Aaron and the dew of Mount Hermon.® The reference to the glit-
tering rays of the sun is yet one more witness to the theme of priestly
luminescence.®? The specific comparison of the oi of anoiniing with
the sun’s rays is ultimately dependent on the priestly tradition within
the Pentateuch since there the oil of anointing is placed in God’s
fourth speech to Moses in Exodus 25-31 as a parallel within the
Tabernacle mstructions to the creation of the sun, moon and stars
on the fourth day of creation (Genesis 1:14-19).2® In general terms
Enoch’s investiture is indebted to the scene in Zechariah 3 where
the high priest’s old clothes are removed and replaced with new
ones. In that scene too the priest is attended by angels, just as

”® Kvanvig 1988, 99-103. Kvanvig’'s view that the Enoch traditdon was devel-
oped by Levites who returned from Babylon in the fourth century (pp. 135-43,
157~8, 330-333) is possible but difficult to prove. If this means a group which is
otherwise disconnected from the Jerusalemite “orthodoxy™ responsible for the Hebrew
Bible it is an unlikely explanation of the data.

8 For what follows compare Himmeclfarb 1993, 25-46.

8 Cf. also 2 Sam 1:21 for the connection between the oil of anointing and dew.

. Pace Anderson (OTP 1:139) the motif is no indication that this is derived from
Moses’ shining face.

% For this intratextuality see Weinfeld 1981, 507, ¢f. Kearney 1977. For Sirach
as a witness to this priestly theology of oil and heavenly bodies see Fletcher-Louis
2000b, 62~63 and Fletcher-Louis 2001b.
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Michael acts as Enoch’s attendant in 2 Enoch (cf. T. Levi 8). In 2
Enoch 22:6 Enoch is granted permanent access to God’s throne room,
just as Joshua is given rights of access to the heavenly realm in
Zechariah 3:7. The concluding chapters of 2 Enoch (chs. 69-73) are
devoted to the priestly succession after Enoch’s ascension.

In Jubilees Enoch’s scribal skills and wisdom are put in the service
of the observation of the heavens and their order “so that the sons
of man might know the (appointed) times of the years according to
their order, with respect to each of their months” (4:17). This is
knowledge of a thoroughly priestly and cultic nature. Just what form
it took is llustrated by the calendrical details of the Astronomical
Book (J Enoch 72-82). Fubilees also has Enoch act as priest in offer-
ing the evening incensc offering (4:25), as would Aaron according
to Exodus 30:8. Later on Abraham instructs his son Isaac in the
proper matterstof the sacrificial cult (21:1-20) and claims that the
regulations he gives he has “found written in the books of my fore-
fathers and in the words of Enoch...” (21:10). One of these regula-
tions, regarding the proper form of wood to be uvsed for the fire of
the altar (21:12) apparently lies behind the revelation to Enoch of
the fourteen evergreen trees in I Enoch 3.

In 3 Fnoch the priestly tradition 1s somewhat more muted than
these earlier texts, which is unsurprising given that its “rabbinic” life
setting is far removed from the strongly priestly world which nurtured
the Enoch tradition towards the close of the Second Temple period.
However, Enoch’s priestly credentials are not forgotten.®* In 3 Enoch
7 Enoch is stationed before Shekinah “to serve (as would the high
priest) the throne of glory day by day”. He is given a crown which
perhaps bears God’s Name as did that of the high priest (12:4-5)
and a 7'un like that of the high priest (Exod 38:4, 31, 34 etc).®

Most commentators have judged I Enoch 12—-16 a repudiation of
the allegedly corrupt Jerusalemite priesthood, which naturally implies
a sectarian setting for this very early apocalyptic work.?® However,
whilst the exogamy typology is a convincing explanation of the myth,
the conclusion that its authorship is estranged from the Jerusalemite

3 See Himmelfarb 1993, 44-45.

8 Cf. I Enoch 48 and see Himmelfarb 1993, 45. The priestly credentials of the
Enoch-Metatron character are further reflected in Mom. Rab. 12:12 where he acts
as a priest in the heavenly sanctuary.

# E.g. Nickelsburg 1981, 586; Suter 1979, 131, 134-5.
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priesthood is unnecessary. Although in the Damascus Documeni (2:16-19)
and the Testament of Levi (chs. 14-16) it would be fair to conclude
that the fall of the watchers is used for a sectarian argument, the
socio-religious make-up of Israehte society was very different after
the Antiochene crisis (whence these two texts) by comparison with
the pre-Maccabean period, whence the Book of Watchers. There is no
direct and indisputable evidence for an anti-Jerusalemite sectarian
group in the pre-Maccabean period.

Unless, that is, one include in the definition of sectarian the Samar-
itans, who we know did set themselves over against the Jerusalem
hierocracy. Eibert J.C. Tigchelaar has now made the attractive sug-
gestion that / Enoch 12-16 is onginally directed at Samaritans, on the
basis of a passage in Josephus’ Antiquities (11:306—12), which describes
how Manassch, the brother of the ligh priest Jaddua, marned Nikaso,
the daughter of Sanballat, governor of Samaria.’” The marriage led
to Manasseh’s expulsion from the Jerusalem hierocracy and the found-
ing of a temple on Mount Gerizim, which was supplied with priests
and laity amongst Manasseh’s supporters. Tigchelaar finds support
for his proposal, not only in the closing chapters of Ezra, but also
the combination of anti-Samaritan and anti-exogamy material in Tes-
tament of Levi chs. 2~7 and Jfubilees 30. If he is right this means that
in its present form the watchers cycle was composed from the per-
spective of the Jerusalem Temple Jewish community as a satire and
moralistic aetiology of the behaviour of “heterodox” Samaritan Jews.
In all probability it was written by a priest in the Ezra tradition
whose hero, Enoch, is created in his own scribal image.

Tigchelaar’s hypothesis can be supported by two other texts. The
first of these is the reference to Enoch in Sirach 49:14-15. Those
verses, which we have seen testify to early Enoch speculation, have
a penultimate position in a Jong hymn which sings the praises of
Israel’s righteous heroes (44:1-50:21). They are in a penultimate posi-
tion because they are placed immediately prior to the chimactic
moment in that hymn, the praise of the high priest Simon in 50:1-21.
Yet the reference to Enoch and Joseph is somewhat out of place
given that the hymn has worked chronologically from Israel’s oldest
patriarchs through its youngest in the rest of chapters 44—49. Hav-
ing rcached Nehemiah in 49:13 the chronology uncoils itself back

& Tigchellaar 1996, 198-203.
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to Enoch who has already been mentioned in his proper sequence
in 44:16. Why is Enoch introduced at this point? Close examina-
tion of the literary context suggests the compiler of this wisdom mate-
rial is engaging in subtle priestly propaganda.

Chapter 49, verse 16, the final verse before the mtroduction of
Simon the high priest, takes up the reference to Enoch and takes
the glory of the fathers back to Shem, Seth, Enosh and Adam, whose
beauty (7RDN) is above every hiving thing. The next verse appears
to identify the pre-lapsarian Adam with Simon who is the “greatest
of his brothers and the beauty ((788N) of his people” (50:1).% Since,
as we have seen in contemporary texts (Book of Watchers, Jubilees)
Enoch is a priest, it is reasonable to suppose that the reference to
Enoch is also meant as a mythological claim for Simon’s high priest:
Simon recapitulates both the true Adamic identity and also that of
the seventh from Adam, Enoch. The references to Shem, Seth, and
Enosh are then a recognition of the continuity in a (priestly) suc-

But then what of the reference to Joseph? Reference to Joseph is,
intrigningly, not made where 1t would be expected in the preceding
praise of the fathers.”® For a text from the beginning of the second
century B.c., a subtle, but nevertheless deliberate one-up-manship
between Enoch and Joseph brings to mind the conflict between
Jerusalem based Jews and Samaritans who claimed descent from
Joseph (e.g. Josephus Ant. 9.291; 11:341) and looked to the burial of
Joseph at Shechem to legitimate their sanctuary at Mt. Genizim (cf.
Josh 24:32)" In fact, this Enoch-versus-Joseph interlude is best read
as an inclusio with the curse on the Samaritans, the “foolish people
that live in Shechem” immediately after the hymn in praise of Simon
in 50:26. Sirach has framed his picture of the ideal high priest with
two sharp attacks on those who adhere to a rival high priest and
temple cult. Enoch thus functions for Sirach in precisely the same

% For this Adamic theology of high priesthood in Sirach 49:15-50:1 see Hay-
ward 1996, 45-46. The Greek translator of the Hebrew {(which is the base, for
example, for the NRSV) lost the force of this catchword bonding.

% For a genealogy of priestly succession in Jubilees and rabbinic literature see
Kugel 1993, 17-18; Ginzberg 1909~38, 1:332; 5:199 n. 79, 283 n. 89.

% Chironologically it should come between Jacob (44:23) and Moses (44:23~45:5).

* On Joseph and the Samaritans, and polemic between the latter and Jerusalem
based Jews see Purvis 1975 and Schuller 1990 (esp. pp. 371-376) for the appear-
ance of these themes in the (probably) pre-Essene text 4Q371-372.
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way as he has done in the Book of Waichers—as the truly righteous
representative of the priesthood over against Samaritan “heretics”.

The second piece of corroboratory evidence for this understand-
ing of the early Enoch literature is provided by the Testament of Naph-
tali. David Bryan has now demonstrated that in a pre-Maccabean
“Origmal Testament of Naphtaly” underlying both the Testament of Naph-
tali and the Hebrew Testament of Naphtali visionary material is used as
a Jerusalem based polemic against Samaritans who are represented
by Joseph.”” In that case it is highly significant that in the Testament
of Naphtali this polemic (chs. 5-6) immediately follows a reference to
the admonition “in the writing of the holy Enoch” (4:1) and the les-
son to be learnt from “the watchers [who] departed from nature’s
order” (3:3). It would appear that this juxtaposition of Enoch’s polemic
against the fallen watchers with a polemic against Samaritans again
bears witness to the fact that Enoch is called upon as a witness
against, what from the Jerusalem perspective, is regarded as a het-
erodox religious practice by the Shechem based priesthood.

Israel/ Facob

One text which is now well known and frequently cited in the dis-
cussion of the Jewish belief in an angelic humanity is the Prayer of
Joseph. It contains a statement of the patriarch Jacob’s angelic iden-
tity which 1s unequivocal:

I, Jacob, who is speaking to you, am also Israel, an angel of God and
a ruling spirit. Abraham and Isaac were created before any work. But,
1, Jacob, whmo men call Jacob but whose name is Israel am he whom
God called Israel which means, a man seeing God, because I am the
firstborn of every living thing to whom God gives life.

And when I was coming up from Syrian Mesopotamia, Uriel, the
angel of God came forth and said that “I [ Jacob-Israel] had descended
to earth and I had tabernacled among men and that I had been called
by the name of Jacob.” He envied me and fought with me and wres-
tled with me saying that his name and the name that is before every
angel was to be above mine. I told him his name and what rank he
held among the sons of God. “Are you not Uriel, the eighth after me?
And I, Israel, the archangel of the power of the Lord and the chief
captain among the sons of God? Am I not Israel, the first minister
before the face of God? And I called upon my God by the inextin-
guishable Name.

2 Bryan 1995, 188-212.
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This text 15 preserved by the church father Origen, in his Cormmen-
tary on John’s Gospel (2:31) and is therefore not certainly datable to
the earlier period of the writing of the Dead Sea Scrolls.®® It has
been discussed in detail by J.Z. Smith who has argued that the text’s
formative life setting is the Jewish mysticism of the second, possibly
first, centuries A.D."

Although of a relatively late text it is included in our survey here
because one of the text’s many interesting features, which has not
recetved sufficient attention in the secondary literature, 1s the use of
priestly and temple imagery. The angel Jacob-Israel is said to have

193

descended to earth and “tabernacled (xoteoxnvesoe)” among men.
The language recalls the tabernacling of the logos in John 1:14. But
ultimately it derives from the mythology of Isracl’s sanctuaries—both
the wilderness Tabernacle and the Temple—in which Wisdom was
belicved to have taken up residence (Sirach 24:7-11). In that much
older tradition Wisdom’s residence in the sanctuary is by way of her
avatar, the high priest, in whom Wisdom munistered before God (Sir
24:10: g&v oxmvi Gylg Svdmov ovtod EAettovpynow). Similarly, in Ori-
gen’s pseudepigraphon the angel Jacob-Isracl says that he is “the
first minister before the face of God (0 év npocdng Be0b Aertovpydg
npdtog)”. That he means to claim a status cquivalent to Isracl’s high
priest is then confirmed by the fact that he is privileged to be able
to pronounced “the inextinguishable Name (év ovépott acPéotw)”.

Whilst the parallels between this text and emerging Jewish mysti-
cal and mediatorial speculation in the late Second Temple period
have been well demonstrated by Smith the text and its theological
anthropology should not, thereby, be assigned an esoteric (let alone
sectarian) setting. I would suggest that, in accord with the texts exam-
ined in the rest of this study, its principal formative context is the
Jewish Temple and its understanding of priests and divine or angelic
persons. As we shall see in later chapters the language used, par-
ticularly the tde “first minister before the face of God” s cquiva-
lent to much older traditions of priestly mediation, well-known to
the Qumran community.

% QTP 2:699-714 and see esp. Smith 1968.
% 1968 and OTP 2:699-714 passim.
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Joseph and Aseneth

Another example of the way in which the priesthood and temple
provide the life setting for the angelomorphic life is provided by the
pseudepigraphical Romance Joseph and Aseneth. The angelomorphic
life of the righteous in this text is vividly portrayed and has long
been recognized. In the first part of the book (chs. 1-22) there is a
community of identity between Joseph, the archangel of the Lorp
and Joseph’s newly converted and transformed wife to be, Aseneth.
Their shared angelic identity is expressed through the glorious appear-
ance of their face and clothing, Aseneth’s eating of the paradisal
honeycomb—the angelic haute cuisine shared by the nighteous Israelite—
and Joseph’s description as a solar son of God. In the sccond part
ol the work (chs. 22-29) Jacob, Joseph’s father, appears as a man
of extraordinary beauty, with hair “white as snow, ... eyes flashing
and darting (flashes of) lightning”, and his “sinews and his shoul-
ders and his arms as (those) of an angel and his feet as (those) of a
giant (22:7).” Even before meeting him Aseneth had exclaimed that
Joseph’s father was “as a father and (a) god to me (bg ratip pot ot
ko Bede)”.

The angelomorphism of the righteous in this text is plain to see.”
What has been less plain to discern is the text’s precise genre and,
more importantly, its Siz @m Leben. It has been generally reckoned
to emerge from Egyptian Judaism because of the setting and con-
cerns of the narrative but dates as widely separated as the second
century B.C. to the fourth century A.p. have been advocated. Older
scholarship regarded its idiosyncratic features the product of a syn-
cretistic Judaism that had strayed a long way from the Jerusalem
temple at the heart of Israel’s faith.” An apparent lack of clear his-
torical reference has left most scholars grappling in the dark for a
specific occasion and date of composition.

However, these questions have been greatly illuminated by the
recent work of Gideon Bohak.”” Bohak has argued that the text can
be very precisely located towards the end of the second century B.c.
as the product of the Oniad priestly community that had been exiled
from Jerusalem earlier in the century and had taken up residence

* For a discussion with relevant secondary literature see Fletcher-Louis 1997b,
161-2, 165-168.

% E.g. Philonenko 1968

" Bohak 1993; Bohak 1996.
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at Leontopolis under the guardianship of the Ptolemies for whom
they served as a mercenary army. Bohak argues that the imagery of
the narrative in chapters 1-21 is a thinly veiled allegory for the life
of this community and legitimation of their use of the previously
pagan temple structure at Leontopolis which became an alternative
sanctuary to that used in Jerusalem.

The bees which make a strange angelic honeycomb for Aseneth’s
heavenly sustenance are portrayed in priestly garb (16:18) because
they represent the Oniad priesthood which had previously officiated
in Jerusalem. Aseneth’s house is portrayed as a sanctuary because it
stands for the Leontopolis temple, with sacred spring, stream, the
trees and abundant [ruit befitting the Edenie conditions of the source
of all hife (¢ Sirach 24:13 29; 50:8 12), containing a veil reminis-
cent of that guarding the inner sanctuary i the Jerusalem temple,
and the pirity and sanctity appropriate for a temple (see ch. 2).%
Aseneth’s cleansing of her house of all its 1dols on her conversion
(10:8~13) represents the cleansing of the temple at Leontopolis in
preparation for its new purpose as a sanctuary for Isracl’s God and
the Oniad community.

Although Lewvi himself is not portrayed in angelic terms this is
probably because the main focus of attention is directed to Joseph
(and Aseneth) as exemplars of the angelic Iife. Joseph wears a crown
bedecked with twelve precious stones and golden rays (5:4) which
some have seen as cvidence of the influence of high priestly sym-
bolism.* In some ways the author of Joseph and Asenctl is even more
admiring of Levi than he is of the main protagonists and Bohak
quite rightly sees in the characterization of Levi as “a prophet and
a visionary, well aware of God’s unspeakable mysteries and secret
plants” an oblique reference to the author’s own self perception.’®

Thus, on this reading, Joseph and Aseneth bears witness not only to
the prevalence of an angelomorphic anthropology in our period but
also to the very specific priestly and cultic context of that anthro-
pology. It i1s the temple’s heavenly food, symbolized by the paradisal
honeycomb, which gives the righteous their angelic identity. It is the
theology and experience of the cult which has inspired the familiar

% Bohak 1996, 67-74.
% Aptowitzer 1924, 297-8; Betz 1958, 76-7.
1% Bohak 1996, 4852 and see Foseph and Aseneth chapters 22-29, esp. 22:11-13.
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themes of physiognomic beauty and splendid clothing as an expres-
ston of a highly exalted theological anthropology. What is more, if,
following Bohak, we locate Joseph and Asencth in the Oniad commu-
nity at Leontopolis, then we have a remarkably close life setting to
that of the Dead Sea Scrolls which are also the product of a strongly
priestly, partly Zadokite, movement disenchanted with the current
Jerusalem establishment. There is no reason to identify the Essenes
with the Jews at Leontopolis but they were two closely related branches
of the same priestly family tree.!”

Testament of Moses

The Testament of Moses (adias Assumplion of Moses) is yet another text
which exhibits an interest in an angelomorphic humanity and has a
strongly priestly orientation. In this text Moses is pre-existent (1:14)
and is described as the “Great Angel (Lat. nuntius)”,'” who incar-
nates God’s Spirit for the people bringing them protection against
their enemies (11:16-17). The author looks forward to the coming
of God’s kingdom when the devil will have an end (10:1-10), “the
hands of the nuntws (angel/messenger) will be filled, who 1s in the
highest place appointed” (10:2), and Israel as a nation will be raised
to the heights, fixed firmly in the heaven of the stars (10:8-9). The
identity of this eschatological angel figure is unclear though it is obvi-
ous that he 1s priestly since the filling of the hands is technical ter-
minology for the ordination of priests. The place of his appointment
would therefore be the heavenly sanctuary of some sort.

Is this heavenly priest a human priest who is heavenly, or a
suprahuman angel who is priestly? Several considerations favour the
former. First, nowhere else in contemporary texts do we hear of
{suprahuman) angels experiencing an ordination to a new office.
Unlike angels who are created to be angels, the language of ordi-
nation suits human beings for whom transferral of authority and

" The bee symbolism might tempt an identification of the authors of Joseph and
Aseneth with the Essenes, given that 0 £éoofv can mean “king {queen) bee” (see Jones
1985). {The same word is also used for the priest of Artemis). But 40266 frag. 5
ii unequivocally disqualifies priests who had emigrated among the Gentiles, which
sounds like a ban meant to embrace the likes of these priests in Leontopolis, con-
firming the general impression that the Qumran community is not directly related
to the Leontopolis cult.

%2 The Latin text has nuntius where the underlying Greek would have had dyyehos.
See Fletcher-Louis 1997b, 180-182.
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status 1s necessary. Secondly, given the use the word nunfius in the
Latin text for Moses there can be no doubt that, at least for the
Latin translator, the language of 10:2 is best used of an exalted mor-
tal. Thirdly, it 1s possible that the nuntius of 10:2 should be identi-
fied with the mysterious character Taxo of the previous chapter, “a
man from the tribe of Levi” (9:1) who prepares for a martyrdom
that will be avenged by the Lorp. In any case, the expectation of
an eschatological angelomorphic priest is consistent with the priestly
and cultic orientation of the rest of the Testament of Moses (see 1:7,

9; 4:5-8).

Conclusion

There aresmany texts from the Second Temple period which de-
scribe the righteous in angelic or divine terms. Three figures stand
out in the heroes gallery of angelic fame: the king, Moses and, above
all, the priest. The characterization of humans in such angelic terms
has its roots in the biblical text, but it 1s clearly being developed in
material from the 3rd—2nd centuries B.c. Many of the texts we have
examined (e.g. Sirach, 7 Enock) were read if not cherished at Qum-
ran and these exhibit a particular interest in both Moses and the
priesthood, which is entirely in accord with what is known of Essene
interests.



CHAPTER TWO

THE DIVINE AND PRIESTLY NOAH

By way of a detailed case study, this chapter is devoted to pre- or
proto-Essene traditions about the flood hero Noah. Like his great
grandfather Enoch, the Noah that was known to the Dead Sea Scroll
community was a priest who atoned for the cosmically disastrous
sins of his generation and who passed on the halakhic lore of his
rightcous forbears.

In the Amwimal Apocalypse Noah is “born a bovid but becomes a
person” when he builds the ark (Eth. Enoch 89:1). Given the zoo-
morphic symbolism of this Enochic text this means he becomes
angclomorphic.! Noah’s angelomorphic identity is far more impres-
sively expressed in a text which is best preserved in the Epustle
of Lnoch (1 Enoch 106). The Greek text of this passage reads as
follows:?

2. .. and his body was whiter than snow and redder than a rose; the .
hair as white wool and curly and glorious; and when he opened his
cyes the whole house glowed like the sun—so that the whole house
was exceptionally bright. * And he arose from the hands of the mid-
wife, he opened his mouth and he blessed the Lord. * And Lamech
was afraid of him and fled and came to Methusclah his father and
said to him, * “a strange child has been born to me, not like unto
men but (like) unto the children of the angels of heaven, and (his)
image (is) different, not like ours. His eyes are as the rays of the sun,
and his facc glorious. ® And I think that this is not from me but from
an angel, and I fear him lest there will be something during his days
on carth. 7 And I bescech you father and beg (of you), go to Enoch
our father and hear from him the truth, for his dwelling place is among
the angels”.

' See Fletcher-Louis 1997b157-59.

* My translation of the Greek text (for which see Denis 1970, 43-44). The
Ethiopic is slightly longer at points (sec Black 1985, 319-323). For recent discus-
sions of this material see Nickelsburg 1998, 137-158.

* Ethiopic: “fear that a wonder may take place upon the earth in his days”.
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Methuselah, Lamech’s father then travels to the ends of the earth
to talk to lus father Enoch, to whom he tells Lamech’s story. Enoch
himself then takes up the story:*

3 Then I answered him saying, “The Lord will make new the order
on the earth and this same manner of child I have seen and I have
announced to you. For in the generation of Jared my father they trans-
gressed the word of the Lord, the covenant of heaven ™ and behold
they sinned and transgressed the commandment,® and had intercourse
with women and sinned with them and married some of them and
bore [those who are giants,] (children) not of spiritual rank but of the
flesh (o0x dpofovg mvebdpaowy AL capkivovg). '° There shall be great
wrath on the earth and a deluge, and there will be a great destruc-
tion for one year, '° and then this child that is born shall be left, and
his three children will be saved whilst those on the carth are dying
7 and he will soothe the carth from the corruption that is in her.
15 And=now tell Lamech that he is his son in truth and holiness and
call him Noah. ..

The Genests Apocryphon at Qumran evidently knew this story and pre-
served a longer version of it. Of the poorly preserved early parts of
the text columns 2 and 5 clearly tell a fuller version of the story,’
whilst columns 617 are devoted to the rest of Noaly’s life and extra-
biblical stories about him. At least part of column 1 and all of
columns 3—4 of the Genesis Apocryphon will probably also, therefore,
have comprised a quite lengthy form of this birth narrative. Unfor-
tunately, this Qumran cave 1 material does not provide further detail
regarding the original version of Noah’s birth itself, though it sub-
stantially confirms the basic form of the story as abridged in I Enoch
106.7 Another Qumran text (1Q19) also knows the story," but again

* A highly fragmentary text of the Aramaic version of I Enoch 106:13-107:2 is
preserved among the DSS (40204 (4QEncar) 5 ).

5 Ethiopic. Greek reads “custom (£0oc)”.

 Column 2 is a fuller version of I Enoch 106:4-8c whilst col. 5 provides a speech
of Enoch different from that in J Enoch 106:13-19, but which is perhaps a fuller
form of 1 Enoch 106:13.

7 Clearly from 1QapGen 2 the story’s plot is driven by the fear that Noah's
heavenly appearance is due to illegitimate intercourse with heavenly beings. In
1QapGen 5:11 Enoch claims already to have scen the wondrous form of the child
(cf. 1 Enoch 106:13): his face has been lifted up to Enoch and “his eyes shine like
[the] sfun” (ine 12, cf. 7 Fnock 106:5) and something about him is “a flame” (line
13).

® Fragment 3 speaks of the birth of a first born (line 3) and Lamech, his father,
seeing the child (line 4) followed by the important statement “the chambers of the
house like the beams of the sun (@07 17D 0°371 3" in line 5, (see D7D 1:85).
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the text is highly fragmentary and adds precious little to our under-
standing. Clearly, though, this birth story was important to the Qum-
ran community.’

Chapters 106-7 of I Enoch clearly stand out from their surrounding
context as a distinct hterary unit. Since the work of Francois Mar-
tin (1906) chapters 106-7 of I Enoch have been assigned to an other-
wise lost “Apocalypse de Noé&” or a “Book of Noah” (Charles) to
which reference is apparently made in Fubilees (10:13 “and Noah
wrote everything in a book...”; 21:10 “I have found written in the
books of my forefathers . . . in the words of Noah”)."" Extensive sec-
tions of the first collection of Enoch material (/ Enoch) are generally
reckoned to derive from this no longer extant source.!' Chapter 106
is also thought to represent the opening birth narrative of that Noahic
work. Florentino Garcia Martinez has most recently presented a thor-
ough reconstruction of this lost work. Whilst some have argued that
Jubtlees is dependent for its references to the Book of Noah and
Noahic material on the Genesis Apocryphon Garcia Martinez has argued
that both Fubilees and the Genesis Apocryphon are independently depen-
dent on the lost work.}”

However, since the work of Garcia Martinez, the precise rela-
tionship between the Genests Apocryphon, I Enoch (and Jubilees) has been
a subject of renewed discussion, which has partly been fuelled by
the deciphering of the words “rm1 “5n an> (the Book of the Words
of Noah)” through multi-spectural imaging techniques on a black-
ened fragment at the end of column 5 (line 29) of the Genesis Apoc-
myphon.'* Two objections to the view that the birth of Noah was part
of a lost “Book of Noah” have been raised. The expression “the
book of the words of Noah” in 1QapGen 5:29 is best taken as a
reference to the material which follows, not that which precedes,

since the birth of Noah is about Noah, but not in his own “words”."*

? Jubilees probably knew the birth of Noah story since it gives the name of his
mother (Bitenosh, i.¢. one who is a “daughter of man”) which appears also in the
1QapGen version of the story (2:3, 8, 12) and betrays the story’s relation to Gen-
esis 6:1—4 where the sons of God descend to have intercourse with the “daughters
of men”.

" Martin 1906, Ixxxviit, cf. Charles 1912, xlvi-xlvii; Black 1985, 8-9, 23.

"' Martinez 1992b, 27 provides a table of thosc passages regularly reckoned to
derive from the Book of Noah. :

2 Martinez 1992b, esp. 40—41.

3 See VanderKam 1994, 83.

'* See Steiner 1995, who is followed by Bernstein 1998, 228.
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Secondly, it has been argued that the alleged material belonging to
the Book of Noah is too varied in subject matter to warrant the
hypothesis of a single Book of Noah at all.”

Although outright skepticism 1s unwarranted, there is probably
some truth to the criticism that has been levelled against the Book
of Noah hypothesis.’® At least it must be conceded that the Noah
material present in I Enoch, Jubilees and the Genesis Apocryphon may
not have come from one utterly unified work." However, this is not
to say that there was not a collection, or “Book”, of smaller units
of Noahic tradition some of which might have been regarded as
“books” in thetr own right. There may have been something anal-
ogous to, though considerably smaller than, the extant Enochic Pen-
tateuch which we know as 7 fpoch. 1 such a collection were bound
together by various forms of revelation and instruction then it would
be entirely fitting that 1t began with an account of Noah’s wondrous
birth, including his precocious loquacity, after which there followed
a distinet literary unit known as the “Book of the Words of Noah”.

What is the relevance of this debate for our discussion? Obviously,
it has some bearing on the tradition’s antiquity. If both [ Lnoch
1067 and the 1QapGen 1-5 drew on another earlicr work with a
well-defined literary content then that would imply the relative antig-
uity of the story of Noah’s birth by comparison with a view that
the story originated with the (idiosyncratic?) author of 1QapGen
whence it was later adopted by the Epistle of Enoch. But, more impor-
tantly, the debate sharpens the issue of semantic coherence within
the extant Noah material. It is obvious that in its cxtant form the
birth of Noah is related closely to the fall of the watchers and this
ties up well with Noah material in parts of I Enoch (ch. 10:1-3;
54:7-55:2) and Jubilees (7:21-24), however 1t has not been clear how
Noah’s wondrous birth has anything to do with the interest in sac-
rificial and halakhic matters which figure so prominently clscwhere
in material associated with him { Jub. 6:2—4, 10—14; 7:23-37; 21:10;
1QapGen 10-15; T. Levi Athos 57)." This is a question which is

'* See C. Werman in Chazon and Stone 1998.

'* The very fragmentary state of the Genesis Apvcryphon means certainty regarding
the absence of the birth narrative from the “Book of the Words of Noah™ is impos-
sible. Nickelsburg 1998, 158 remains convinced that 1QapGen 2-5 contains mate-
rial from a Book of Noah.

7 Compare Bernstein 1998, 229~30.

'® The Noahic reading of 4QMess ar (4Q534) is too uncertain to include the
work in the present discussion, for which, in any case, it has little relevance.
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substantally resolved when we examine closely the meaning of the
birth of Noah story.

Is Noah an Angel?

How are we to interpret the story as we have it in [ Enoch 1067
Noah’s beauty, his luminescent eyes and generally glorious appear-
ance is typical of Jewish texts which describe the angelomorphic
identity of the righteous.'” However, the consequences of his appear-
ance troubles his father Lamech who fears the working of a more
malevolent power and the possibility that the child is the product of
intercourse his wifc has had with a heavenly being, a watcher, This
would explain the baby’s suprabuman appearance, but might also
mcan that the child represents a terrible rupture in the order of the
cosmos (cf. 1 Enoch 7:2-5; 9:9). In the story that follows this expla-
nation of Noah’s appearance is dismissed and Noah’s righteousness
is affirmed.

But, somewhat frustratingly, the story does not then spell out just
how Lamech and the implied reader is to understand Noah'’s glori-
ous appearance. In the first instance the affirmation of Noah’s purity
and his pivotal role in coming salvation-history should probably be
taken to imply that his angelic appearance is what it is and that this
is how it should be. In 106:17 Enoch says that the watchers who
arc to come upon the carth will sire giants who are “not of the
spirit, but of the flesh”. This would seem to imply that, by contrast,
Noah &5 of the spirit, and not of the flesh.*® The statement is unavoid-
ably paradoxical in its narrative context because the legitimacy of
Noah’s identity depends on Lamech being his true parent—in the
flesh. Precisely how Noah is “of the flesh”, yet ultimately “of the
spirit” is not clear though it echoes the sense that the angelomor-
phic rightcous arc transferred beyond the confines of the realm of
flesh in Sirach 45 and Jubilees 31. The idea is perhaps that Noah is
one of a “spiritual lineage”, a concept that we will find echoed in
the DSS where the righteous are an angelic “people of spirit”.

One feature of the birth story helps clanfy in what way Noah is
heavenly but not angelic by virtue of any inappropriate angelic mis-
cegenation. I Enoch 106:2 focuses attention on his glorious white

9 Compare, e.g., the near contemporary Joseph and Aseneth 22:7-10.
2 Betz 1958, 75; Fitzmyer 1971b, 79.
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head of hair. This is not so much an angelic characteristic but one
which brings Noah into the likeness of God himself. Both the Ethiopic
and the Greek compare Noah’s hair with white wool and we think
immediately of Daniel 7:9 where it is the Ancient of Days whose
“clothing was white as snow, and the hair of his head like pure
wool”. Coupled with the fact that Noah’s body (he could not, of
course, be wearing clothes at this point) is also said to be white as
snow there scems here to be a dehiberate attempt to identify Noah
more with God himself than his angelic attendants. T would suggest
that here the visual iconography follows a firmly established gram-
mar and that our text wants to say that Noah is the fully human
bearer of God’s image.?' In the second century B.C. text Joseph and
Aseneth of the divine and angcelic Jacob it is also said that “his head
was white as snow, and the hairs of his head were all exceedingly
close like those of an Ethiopian” (22:7).2 In two late first century
A.D. texts, the Apoecalypse of Abraham and the Christian book of
Revelation this same language 1s used of God’s visible angelic man-
Hestation (Iaocel: Apoc. Abr. 11:3) and the risen and divine Jesus
(Rev 1:14).

John C. Reeves has argued that the Birth of Noah sets up the
possibility that Noah 1s a giant i order to refute that understand-
ing of his identity.” Reeves thinks the birth of Noah story is a
polemic against traditions according to which the flood hero was a
giant, for which he finds evidence in Pseudo-Eupolemus’ view that
Abraham traced his lincage to the giants. He also finds evidence for
his view from the presence of Gilgamesh, the Babylonian Noah, in
the Book of Giants where the Jewish author identifies the flood “hero”
with one of the bastard giants. For Reeves Noah 1s in no way a
giant, and neither is he “divine”.

' Philo also cxpostulates at length on the way in which Noah is identificd with
the first man, the bearcr of God’s image (Quaestiones in Genests 2:56). In 4Q)534 1
1--2 the' protagonist has red hair. I am not at all sure that this person is Noah as
some think (e.g. Martinez 1992b, 1-44) and, even if he is, this would mean the
understanding of Noah in that text is shghtly different from that of I Enock 106.
In Fub. 23:25 the heads of children are white with grey hairs as a sign of the dechne
of humanity and the loss of longevity in the sinful generation. Pace A. Caquot 1974
this negative use of the image of white hair on children is not related to that in
1 Enoch 106.

2 For this early dating of Joseph and Aseneth I follow Bohak 1996.

* Reeves 1993.
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There can be no doubt that the Birth of Noah story rejects the
identification of Noah with the giants who are responsible for impure
miscegenation and cosmic chaos. But the conclusion that, therefore,
Noal’s own identity is not mythological, transcendent, divine or even,
perhaps, gigantic, is unwarranted.* There is too much here to deny
that Noah is thought of as divine and angelomorphic. Neither should
we quickly dismiss the possibility that Jews of this period were evi-
dently happy to give the nghteous a “gigantic” identity so long as
the means to that end had not involved the symbols of chaos that
they associated with pagan impurty. Again, of Jacob in Joseph and
Aseneth it 1s said that “his thighs and his calves and his feet were like
(those) of a glant” (22:7). In other texts Adam (e.g. dpoc. Abr. 23:5,
10, t4; 2 Imoch 30:13; Vita Adae et Ivae 27:1, 35 b. Sanh. 38b; b. Hag.
12a); Moscs (Jewish Onplica 32-34?); Enoch (3 Enoch 9) and Jesus
(e.g. Gospel of Peter 40) are given a gigantic or macrocosmic size. This
aspect of an idealised Jewish anthropology is perhaps related to the
tradition according to which the high priest’s garments represent the
whole cosmos which is attested in the Wisdom of Solomon, Philo,
Josephus and in Sirach 50.” No explicit mention is made of Noah’s
sizc one way or the other, that is not the point of the birth story
which 1s simply to reject any notion of Noah’s inappropriate con-
ception and affirm, therefore, his utter (racial) purity which is, in
turn, coterminous with his “divinity”. However, the fact that in
1 Enock 106:17 the evil giants are descrnibed as being “not of sparit,
but of flesh” might imply Noah and his children, like Adam, Abra-
ham according to Pscudo-Eupolemus, Moses, Jesus and others, is a
giant “not of the flesh but of the spirit” and therefore the genuine
article over against the counterfeit demons.®

Noah as Angelomorphic Priest: The Life Setting of His Wondrous Burth

Whilst it is now generally agreed that Noah’s birth is that of an
angelomorphic hero who plays a promment role in Qumran self-

#* Reeves’ view that the birth of Noah is a polemic against the identification of
the flood hero with one of the giants is questioned by Huggins 1995.

® Wis 18:24; Philo Mos. 2:117-126, 133-135, 143; Josephus Ant. 3:180, 183-7.
In Sirach 50:6-11 the high priest Simon represents the heavenly bodies and the fecun-
dity of nature; the heaven above and the earth below. See Fletcher-Louis 2000b.

* Gf. Betz 1958, 75.
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definition, more precision regarding the story’s life setting needs to
be sought.” When and where did the story of Noah’s wondrous
birth arise and in what ways, therefore, 1s it related to contempo-
rary Second Temple Jewish theology and practice? Is Noah simply
an idealised hero from a bygone age, or does his angelomorphic
identity somehow reflect, in however an accentuated form, the self-
perception of the Jews who read and used the story of his birth?

The narrative is quite clearly proto-Essene, if not pre-Essenc, as
its presence in the Genesis Apoeryphon and an Ethiopic Enoch tradi-
tion known outside Qumran suggests. If, as 1s generally thought, this
birth story belongs to the Noahic literary collection, which (a) is cited
in Fubilees (10:13; 21:10), (b) is cited in an carly version of the Tes-
tament of Levi tradition (Greck Mount Athos manuseript® 57), (¢} is
uscd extensively in both [ fonoch and (d) the carly columns of the
Genesis Apotryphon, then this speaks for a dating some quite consid-
erable time before the beginning of the Qumran community. The
authority with which it is used suggests a version of the Noah col-
lection was alrcady in existence in the third century B.c. This 15 a
point which must be pressed if only because it impinges on both the
issues of life setting and, therefore, the meaning of the text.

In its extant form the story of Noah’s theophanic birth is inex-
tricably bound to the anxiety provoked by the fall of the watchers
mythology and this, as we have seen, has a life setting in third and
fourth century struggles for priestly identity and self-definition. In
the Book of Watchers the answer to the cosmic and social breakdown
caused by the descent of the watchers is Enoch’s intercession as one
who is able to ascend to heaven to receive God’s judgement. Enoch’s
intercession and transmission of the judgement against Asael is thor-
oughly priestly and related closely to that of the high pricst on the
Day of Atonement whose ministry involves the sending of a scape-
goat into the wilderness to Azazcl (Lev 16).%

#»Further corroboratory evidence that the Qumran community thought Noah
was Born angelomorphic is provided by the fact that their copy of the Aramaic
version of Eth. Enoch 89:36 omits the tradition extant in the Ethiopic according to
which Noah is transformed {rom sheep to man, i.c. from the human to the angelic.
This omission is best explained on the assumption that once a story according to
which Noah is born angelic (I Enoch 106) gains authority, then the view that he
became angelic during his life must be discarded.

# See Grabbe 1987 who overlooks the fact that the connection is made as carly
as Jubilees (5:18) where the Day of Atonement is related to God’s dealing with the
fall of the Watchers through Noah and his ark (see VanderKam 1999a, 163-9).
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It should not surprise us, therefore, to find that in the Noahic
material Noah is also a priestly character and that it is as such that
his angelic or divine characterisation is to be interpreted. In the older
Mesopotamian context from which the Israelite Noah character was
to emerge the flood hero was related to idealised traditions of king-
ship. However, alrcady in the Priestly material in Genesis, which
bears an unmistakable likeness to the Sumerian Kinglist, the speci-
fically royal character of the genealogy has disappeared. Recent dis-
cussion has highlighted the way in which the ark was designed as a
temple. In the biblical material, as Joseph Blenkinsopp has shown,
Noah’s ark has become a key element in the priestly compiler’s
creation-tabernacle theological structure: the ark stands in a similar
position as a bulwark against the forces of chaos to that designed for
the Tabernacle (and Temple)® The Birth of Noah clearly follows
the priestly tradition in its Enoch, Methuselah, Lamech, Noah geneal-
ogy (cf. Gen 5:21-32).3

The pricstly nature of the Noah traditions in Jubilees and the Dead
Sca Scrolls has tended to be overlooked by commentators. However,
Michacl Stone has recently brought our attention to the way in
which the Qumran texts arc keen to trace a line of priestly patri-
archy back from Aaron, through Levi and Qahat to Noah.? Stone
has highlighted the way in which the Noah material at Qumran is
concerned to portray the flood hero in this priestly context: the teach-
ing ascribed to the Book of Noah “relates above all to the sacrifi-
cial cult, the special prerogative of the priests and is rooted in Noah
as the initiator of the cult.”® Indeed, it is not just the teaching of
the Book of the Words of Noah that is priestly and Stone’s com-
ments can be taken further. There are a number of considerations, -
some internal to the birth story, others derived from what is known
of the “Book of Noah” material, which point to the_fundamentally priestly
Jorm of Noal’s glorious and angelomorphic identily.

# See the discussion between Holloway 1991 and Hendel 1996 and Holloway
1998.

 Blenkinsopp 1976.

* For the flood hero (Deucalion = Sisythus, i.c. Xisuthrus) the founder of a tem-
ple see also Lucian of Samosata De dea Syria 12-13. For Noah identified with Deu-
calion—son of Prometheus (Appollodorus Library 1.46) see Philo De Proemis et Poenis
23).

* Stone 1999.

¥ Stone 1999, 141.
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The priestly nature of the Noahic material is evident from a quick
perusal of the extant material. The clearest reference to a textual
tradition devoted to Noah and his teaching is provided by Jubilees
21:10 in which Abraham appeals to the “Words of Noah” (along-
side the “Words of Enoch”) in the context of a long list of cultic
and priestly instructions given to his son Isaac (21:1-20). At the lit-
erary level of the text of Jubuees this is a reference back to chapter
7 where Noah bears witness to his sons regarding the tradition passed
down through his fathers from Enoch (7:34-39). However, the ref-
erence to the Words of Noah seems to imply a written text con-
taining extra-biblical priestly instruction dealing with such things as
the type of wood to be used for the altar, washing before cultic
administration, the use of all salt in sacrifices, the cating of the meat
before sundown a day after sacrifice, instructions concerning conta-
mination of holy things with blood (21:17-20, cf. Gen 9:4-6) and
so on (21:10-20). The Genests Apocryphon (10:17) also has Noah include
salt i his oflering of the soothing odour (Genesis 9:20-21) suggest-
ing common Noahic tradition.”* A close parallel to the list of cultic
regulations 1n Jubilees 21 is extant in the Greek version of the Ara-
maic Levt Document. There, also, a reference to the words of Noah is
the authoritative source of the extra-biblical instruction regarding the
slaughter of animals and the handling of blood (Athos Manuscript
e, 57).%

In Jubilees 7:38 the testament of Noali (7:20—39) concludes by
describing how a priestly tradition regarding the oflerings of the first
fruits and the seventh year rest was handed down from Enoch,
through Methuselah to Lamech and then Noah, long before it was
‘revealed to Moses at Sinai. Although this stress on the patriarchal
conformity to Mosaic regulations is a characteristic of Fubilees, it 1s
not unreasonable to suppose that it was derived from the Book of
Noah (or Noah collection) and is consistent with the priestly por-
trayal of the flood hero throughout a diverse spread of texts. The

PR T

¥ We know that the availability of salt for the temple sacrifices was a sensitive
issue at the end of the third century B.C. since Antiochus II allows a remission
of the salt tax in Josephus Ant. 12:142. See also 11QTS 20:13a—14h. Compare gen-
erally Lev 2:13; LXX Lev 24:7; Num 18:19; Ezck 43:24.

% In both Fubilees and the Greek Levi text the extent to which specific instruc-
tions were believed to come from Noah is not clear. For the Greek manuscript of
the Aramaic Levt Document see Jonge 1978, 46—48 and see Hollander and Jonge 1985,
45769 for a translation.
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similarity of halakhic concerns of chapter 7 to the material in chap-
ter 21, which is explicitly related to the Words of Noah, suggests a
common literary source.

The Genesis Apocryphon (12:13—17) confirms the importance attached
to Noah’s keeping of the law of the first fruits. Like Fubtlees 7:1--6
it adds to the biblical account (Genesis 9:20) the belief that Noah
did not pick the fruit of the vine until the fourth year of its growth
when 1t would be prepared for a festival to the Lorp on the first
day of the fifth year in accordance with Leviticus 19:23-25. Com-
mon dependence of both the Genesis Apocryphon and Fubilees upon an
earlier Noahic text with a strongly priestly orientation seems the best
explanation of this literary relationship. In the Genesis Apocryphon
10:13-17 Noah atonces for the whole carth on his cxit from the ark.
The scroll somewhat expands upon the reference to Noah’s sacri-
ficial offering in Genesis 8:20-21, where nothing is said of atone-
ment for all the earth. Specific mention is also now made of the
inclusion of salt in the sacrificc which coincides with the concern in
the Temple Scroll (20:13~14) that salt be included in every sacrifice
and the commandment in Jubilees 21:11 (immediately after the refer-
ence to “the words of Noah”) that “you shall put salt in all of your
offerings”.*®

Earlier in Jubilees the author expands on the biblical flood narra-
tive. Not surprisingly the fall of the watchers is introduced (cf. Gen
6:1-4) where Noah alone finds favour in God’s sight as one worthy
of rescue. After the flood there is given to Noah's sons, the children
of Israel, the provision of yearly release from sins at the Day of
Atonement, lest they too incur the judgement of Noah’s generation
(5:17-18). Although it is not explicitly stated that Noah offers the
Yom Kippur sacrifice the association of the punishment of the watch-
ers and the Day of Atonement ritual, on the one hand, and Noah’s
rescue and the future salvation of Israel, on the other, is suggestive
of Noal’s own sacral responsibility. Indeed, this is picked up and
developed in what follows where Noah’s sacrifice on leaving the ark
(Genesis 8:20—21) is developed in line with the tradition in the tenth
column of the Genesis Apocryphon. Where, in Genesis 8:20-21 Noah
makes burnt offerings of every clean animal and every clean bird,

% Reeves 1986, 418-19 has further related the order of sacrifices in 1QapGen
10:13-17 with peculiar and proto-sectarian sacrificial issues.
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in Jubilees 6:1-3 (and the Genesis Apocryphon 10:13-15) he atones for
the land through the kid of a goat “because everything which is
upon it had been blotted out” (Lev 18:26-28), he offers up burnt
offerings of a calf, a goat, a lamb, a turtledove and a young dove,
in addition to the grain offering and frankincense (cf. Lev 2:2-5).
The burnt offerings are salled in accordance with the priesily halakhah
prescribed in Fubilees 21:11.

In 1QapGen 6:4 there is a laconic reference to Noah girding his
loins “in the vision of truth and wisdom. In a robe (um)[...”. In
the context Noah is describing his childhood and life story. It is not
unlikely that at this point he makes reference to his donning the
priestly robe of Exodus 28:4, 31. That this is the case and that at
this point there 1s another outcrop from the so-called “Book of Noah”
might be confirmed by a fragmentary Hebrew text from Qumran.
As its editor; J.'T. Milik, recognised, 1Q19 is a text which has some-
thing to do with the Noah tradition since in onc fragment the few
words that remain cvidently speak of the glorious birth of Lamech’s
son.”’ In another fragment of this text, where perhaps Noah is the
subject, we read how “he will] be lifted up in the splendour of glory
and of beauty (MRBM 12> 72 80 [0 (frag. 13, line 2). (The
previous and following lines speak repeatedly of “glory”, “for the
Glory of God” and how the subject will “Jbe glorified in the midst
of (w2 722°)[”. The text is only very partially preserved, but inter-
estingly there are only two instances in the Hebrew Bible where
DIRBM 2D appear so close together. These are the two summary
descriptions of the high priest’s vestments and ordination at the begin-
ning and end of Exodus 28 (vv. 2, 40) where we are told that Aaron’s
garments and those for his sons are made “for Glory and beauty”
(wan? T123%).% The expression becomes stereotypical for the priestly
garments and is picked up in Sirach’s description of how God “clothed
Aaron with perfect beauty (7788N) and beautificd him with Glory
{122) and strength” (Sirach 45:8 (ms B).* So, although we cannot

7 1Q19 3:2-5 (DFD 1:85) see Milik 1979, 94-5; Mibk 1976, 55, cf. Martinez
1992b, 42.

% For the threefold combination of NMREM, MAD and 7 see Ps 96:6~7 where
we read “Honour and majesty (377) are before him; strength and beauty (880)
are i his sanctuary. . . . ascribe to the Lorn glory (7132) and strength”.

* The “beauty” and “Glory” of Exodus 28:2, 40 then runs throughout the length-
ier account of the life and ministry of the high priest Simon in the Hebrew of Sir-
ach 50 ("wan, vv. 1, 6, ¢f. 20 and 132 vv. 7 and 11).
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be certain, 1QapGen 6:4 and 1019 13 2 may both preserve traces
of the language of the priestly clothing which Noah wore as a child.

Clearly there is plenty of evidence in Fubilees and the Genesis Apoc-
ryphon that the Noah tradition was particularly concerned with priestly
halakhah and the authentic priestly lineage, with Noah acting as a
source and model for the correct cultic behaviour. It should not be
thought that this is merely a reflection of the Qumran community’s
own priestly orientation, as though that has contaminated the char-
acterisation of a previously non-priestly hero. It should be recalled
that Noah figures prominently in the underlying strata of the Book
of Watchers precisely where the association of the fall of the watchers
myth with the Day of Atonement is at its clearest (I Enoch 10:1-5).

The cultic orientation of the Noah material in 7 LEnoch is also evi-
dent m the third of the Somilitudes (Eth. Enoch 58-69). 1 Enoch 60 is
a mixture of older Noahic material redacted to suit its present con-
text in the visionary life of Enoch. In 60:8 the original form of the
text that has becen incorporated is preserved and has Noah, not
inoch, as the speaker. The dating of his section to the five hun-
dredth year in 60:1 is also reckoned to be derived from the life of
Noah (see Gen 5:32) and does not suit Enoch who only lived 365
years on carth. A confident assignment of the whole chapter to a
putative “Book of Noah” is impossible, though some relation to an
earlier Noahic collection cannot be doubted.* It is therefore signifi-
cant that the chapter is also closely related to the feast of Taberna-
cles. The vision 1s not only dated to the 500th year but to the 14th
day of the seventh month, which is, obviously, the eve of Taber-
nacles. This is not a comncidental dating but is integral to the con-
tent of the vision to follow. 7 Enoch 60:11-25 is a lengthy revelation
of the cosmological water systems which climaxes with a description
of the mechanism for the production of rain (vv. 21-22). The feast of
Tabernacles was, amongst other things, a festival which sought
God’s guarantee for the supply of rain for the coming year and the
list of cosmological secrets described here is close to those in other
texts devoted to Tabernacles.! Although in the pre-exilic period the
king played a prominent role in the celebration of Succoth, in the
post-exilic period it is the high priest who acts as the master of

" Charles 1912, xivi-xlvii.
' See esp. Pseudo-Philo’s Biblical Antiguties 13:7 which closes with a reference to
the flood and “the year of the lifetime of Noah” (v. 8).
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ceremonies.*? This portion of I Enoch would therefore seem to rely
on an older text in which Noah 1s privy to cosmological secrets per-
taining to the New Year festival of Tabernacles and as such he is
portrayed in strongly priestly terms.”

Stone’s judgement that the Qumran matenal is strongly priestly
is dependent on the material in Fubilees and the Genesis Apocryphon.
Stone sees two other interests i the “Book of Noah” collection—
Noah'’s birth, and medicine and demonology (fub. 10)—and he has
not extended his discussion to show how either of these is also to
be regarded as priestly in orientation. Neither has he appreciated
the priestly orientation of Noah material in 7 Enock 10 and 60. When
we turn to a closer examination of the Birth of Noah 1tself we find
that here also temple and priesthood concerns are to the fore.

In the first place the staging for the birth and the bchaviour of
the child have strongly priestly resonances. Noah’s luminescent form
must be compared with numerous DSS and non-DSS texts where
the (angelomorphic) priesthood emanates a transcendent and divine
light (cf. 1QSh 4:27; 4QTLevi¢ frag. 9; Sirach 50:5-7; Arisicas 97,
Pscudo-Philo’s Biblical Antiguities 28:3, cf. 26:13-15 and so on).* The
solar imagery might ultimately derive from the Mesopotamian primeval
history where the antediluvian flood hero is closely identified with
the sun (cf. the 365 days of Genesis 5:23). However, in the Second
Temple period such solar imagery has taken on a very specifically
priestdy association. There are many texts in which the priesthood
is somehow identified with the sun.®

Because of its conceptual and literary proximity to our Qumran
material Sirach 50 15 worth recalling at this point. In its description
of the ideal high priest Sirach 50:5, 7b, 11d exclaims

how glorious (711, £80&GoBn) he was, surrounded by the people,
as he came out of the house of the curtain . ..

like the sun shining on the temple of the Most High

(ot 57T B8 NpTIon wnwdY, filog éxhdurev éni vady dyiotov), . . .
he made the court of the sanctuary glorious (77, €36Exoev).

%

* For full' surveys of the relevant material see Rubenstein 1995; Ulfgard 1998.

“ Martinez 1992b, 31--32 fails to see the significance of the Tabernacles mate-
nal for the evaluation of the material’s relationship to Noah.

* Therc are texts where this luminescence is not obviously associated with priest-
hood, but they are in the minonty (see, e.g., Joseph and Aseneth 22:7, cf. 6:6).

® E.g. Gk T. Levi 14:1-3; T. Naph. 5; 4QTLevi® 8 iii 4-6; 4QTLevi® frag. 9; Jose-
phus Ant 3.185; cf. 2 Fnoch 22:9; 69:10-—cf. the reflections of Weinfeld 1981, 507.
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This description of Simon the high priest comes at the climax of a
lengthy hymn in praise of Israel’s heroes which had begun some six
chapters earlier with (Enoch and) Noah (44:16-17), characters whose
identity and purpose in salvation-history the high priest gathers up
in his cultic office. Obviously, at the literal level Noah’s birth in
1 Enoch 106:2 takes place i the prwvate house of his parents. However,
I suggest the reader is meant to hear a deeper symbolic reference
in that house to e house (cf. Sirach 50:1), the Temple, which Simon
the high priest luminates and glorifies. Just as Simon appears from
behind the veil which marks the transition from heaven to earth and
brings a numinous radiance to the realm of creation at worship, so
Noah breaks forth from his mother’s waters to lluminate the house
of his birth."®

In Sirach 50 the liturgical procession through Simon’s various min-
istrations climaxes with the Aaron’s blessing of the people (50:20, cf.
Numbers 6) and a call for all the readers of Sirach’s work “to bless
the God of all who everywhere works greater wonders, who fosters
our growth from birth and deals with us according to his mercy
(50:22)”. So, too, in I Enoch 106:3 the infant Noah rises from the
hands of the midwife and, alrcady able to speak as an adult, “he
opened his mouth and blessed the Lord”.¥ This posture puts him
in a position of temple worshipper, if not a priest.

These literary features conspire to give the impression that Noah’s
birth is meant to portent his future life. His posture of praise antic-
ipates his priestly duties after the flood (cf. Gen 8:20--21). His glo-
rious birth prefigures also the way his life will bring glory to creation
just as the high priest glorifies the sanctuary. This is an expected
aspect of wondrous birth storics in antiquity: the distinctive features
of the new born or attendant wonders are signs and portents of their
achievements in later life.

Nowhere in the extant texts of the period is Noah sald to offici-
ate within an enclosed cultic space that could be called God’s house,
however there 1s an Important homology between the sanctuary and

% In I Enoch 106:2 the rose image recalls Sirach 50:8 where Simon looks like
“roses in the days of first fruits”.

" This is the Greek text (Gvégcev to otdpa xoi ebAéynoev 1@ xupl). The Ethiopic
has cither “spoke to the Lord with rightecousness” or “spoke to the Lord of right-
eousness”. The Latin fragment of I Enoch 106 has adoravit, laudavit and oravit in
the parallel in verse 11. But all the versions agree in the report in 106:11 that

Noah blessed God (see Charles 1912, 264, 266; Black 1985, 320).
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creation which binds together our two texts, Noah’s birth and Simon’s
glorification of God’s house. In Sirach 50 the high priestly service
has overtly cosmic ramifications. Simon’s officiation achieves cosmic
harmony and fecundity (see below).* It is probable that the birth of
the divine child Noah is also meant to portent the restoration of
cosmic harmony which would be fractured by the descent of the
watchers. As we have seen, in the Noah material in Fubilees and the
Genesis Apocryphon Noah not only rescues humanity from the flood,
he also cleanses the earth of the pollution suffered at the hands of
the watchers.

Indeed, within the Birth of Noah story there was perhaps an
explicit interpretation of the birth in precisely these terms. In / Enoch
106:6 Lamech expresses his fear {or Noah’s genecration and in
1 Enoch 106:13—18 Enoch describes how Noah will rescue humanity
from the cSsmic catastrophe caused by the watchers. Enoch begins
by speaking of the renewal of creation (106:13) and goes on to
describe the coming cosmic catastrophe as a punishment for those
who have broken God’s commandment. In verse 17 the Greek text
says that Noah “shall soothe (rpaiel) the earth from the corruption
in her”, where in Genesis 8:2] Noah’s sacrifice 1s a pleasing odour
to God. The Aramaic probably had the earth shall “be cleansed
from great corruption”.* This is undoubtedly a reference to Noah’s
priestly offering of a soothing odor (737 ™) in Genesis 8:20-21,
which is now interpreted in terms of a salvific atonement for cos-
mic rupture as we have found in Fubilees 6:2 and 1QapGen 10:13.

If this is so, several important conclusions follow. First, if Noah’s
soothing of the earth refers to his restoration of cosmic harmony
through the sacrifice of Genesis 8:20—-21, then Enoch gives an inter-
pretation of the birth’s wondrous appearance which is a key to the
heart of the story’s cultic framework: Noah is the one who will be
God’s agent and means of restoration after the coming judgement
and this will entail his sacrificial cleansing of the earth from its sin,
and this is prefigured in the priestly aspects of his birth. Secondly,
it 1s ‘probable that given Noah’s vocation as one who restores the

® Sce Hayward 1996, 51-52 for intimations of the Noahic covenant in Sirach
50.

¥ 40204 (En®ar) 5 1 22—"be clejansed [from] [gr]eat corruption (RD[7WM]
Na[7] 850m [ JRes)” (Milik 1976, 209). The Ethiopic, “the earth shall be washed
clean” perhaps interprets the cleansing in terms of the flood itself, whereas the Greek
probably preserves the correct interpretation in terms of Noah'’s sacrifice.
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order of the cosmos, his priestly and angelic, or divine, vocation are
inextricable. Where Genesis 8:21 has Noah, the representative of
righteous humanity, offer a soothing odour o God, the Birth of Noah
story looks forward to Noah acting not so much as creature before
the creator, but as (7e-)ereator acting upon the creation. This subtle,
but significant, modification of the biblical text is then consistent
with Noah’s portrayal as bearer of the divine image in the same
context.

Thirdly, the Birth of Noah story in I Enoch presumes, and antic-
ipates narratologically, material which otherwise is reasonably assigned
to the Book of Noah. Against the view that the putative “Book of
Noah” attested by I Enoch, Fubilees, and the Genesis Apocryphon actu-
ally lacks literary integrity, and that this Book is a construct of the
scholarly imagination, it is now clear that Noah’s priestly identity,
his vocation and teaching, binds together his birth and his “words”
within the Noah collection.

The Burth of the Priestly Noah in Its Wider History-of-Religions Context

Thus interpretation of the Birth of Noah 1s further corroborated when
parallel wondrous birth stories are compared; both those which are
also priestly and those which, by way of contrast, are not. We have
already noted how in Sirach Enoch’s lack of an ordinary birth is
combined with his role as head of the hneage of Israel’s true, Zadokite
priesthood. The claim that Enoch was created not born is brief and
elliptical, lacking the vivid description of the newborn that we find
in the Birth of Noah. However, like the latter tradition, Sirach
49:14—15 probably reflects a concern to explore priestly purity, sep-
aration from the normal means of human reproduction and the fallen
state of humanity that underlies the wondrous birth of Noah. These
themes come to the fore with the wondrous birth of Melchizedek in
2 Enoch.

We have already seen how Enoch is given the rights and privi-
leges of a priest at the chmax of his ascent to heaven (ch. 22). When
he returns to earth one of the subjects upon which he instructs his
community is cultic ethics (chs. 45-46) and the correct procedure
for the binding of the sacrificial victim (ch. 59).°° Chapters 69-73

% All four legs of the victim must be bound. S. Pines argued that this is a
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are concerned with the continuous and properly maintained succes-
sion of patriarchal priests. After the removal of Enoch the people
ask Methusalam to take up the responsibility for the priesthood which
Enoch’s son duly does once he has experienced a dream, received
whilst sleeping by the altar, in which God tells him to take up the
office with the promise that “I shall glorify you in front of the face
of all the people, and you will be glorified all the days of your life”
(69:5)." On waking from his sleep Methusalam is invested with the
priestly garments and “a blazing crown” is set upon his head (69:8).
Standing at the altar to make sacrifice Methusalam’s face “was radi-
ant, bke the sun at midday rising up (J—recension)/like the morn-
ing star when it rises (A—recension)” (69:10). The language echoes
that in Sirach 50:5-11 and I Fnoch 106:2.

IFrom Methusalam the priesthood passes to Nir, the second son
of Lamech(70:4-22).>* Towards the end of his life Nir's generation
turned from the Lorp and chaos began to afflict humanity (70:23-26).
In chapter 71 we read of the wondrous birth of Melchizedek the
next bearer of the priesthood.®® Nir had no child to be his succes-
sor and his wife, Sopanim, was sterile in her time of old age. She
conceives a child without intercourse with her husband, who has
lived a celibate life since the day he had been appointed as priest.
Not surprisingly, like Lamech, the father of Noah is greatly distressed
when he sees his wife’s pregnancy. In the heat of the argument con-
cerning the child’s legitimacy Sopanim falls down at Nir’s feet and
dies. But after a short time the child emerges from Sopanim’s dead
body:

practice regarded as heretical by the rabbis (see m. Tamid 4:1 & the Babylonian
baraita: Pines 1970, 74-5). However, Martha Himmelfarb has questioned the per-
suasiveness of Pines’ argument (Himmelfarb 1993, 42).

' This statement and the references to God “raising up” a priest for himself
(69:2, 4) is intriguingly reminiscent of 1Q19 13 lines 2-3.

2 The name Nir will be a reflection of the Hebrew 71 “lamp” (Vaillant 1976
[1952], xu; Milik 1976, 115, see BDB 632-3 and see esp. Exod 25:33; 27:20; 30:7-8
etc..), which in turn represents another example of the association of the priesthood
with the giving of light. In 2 Enoch 70:17 (J) Nir adorns Methusalam’s sepulcher
with lamps. For a similar interest in lamps see 45:2.

Why Noah, Nir’s brother, does not inherit the priesthood in 2 Enoech is puzzling
given the genealogy in Genests 5 and the priestly behaviour of Noah in Genesis
8:20—21 and probably has something to do with the text’s peculiarly heterodox life
setting. By avoiding Noah the genealogy of the true priesthood bypasses Shem and
Ham and Japheth, thus distancing itself from the Semites altogether.

5% See the discussion in Delcor 1971, 127-130.
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And he sat on the bed at her side. And Noe and Nir came in to bury
Sopanim, and they saw the child sitting beside the dead Sopanim, and
wiping his clothing. And Noe and Nir were very terrified with a great
fear, because the child was fully developed physically, like a threc-
year-old. And he spoke with his lips and he blessed the Loro (71:17-18).

As we might expect from the Birth of Noah story the child’s bless-
ing signifies his priestly status which is spelt out in the next verse:

And Noe and Nir looked at him, and behold, the badge of priesthood was
on his chest, and it was glorious i appearance. And Noe and Nir said,
“Behold, God s renewing the priesthood from blood related to us, just as
he pleases” (71:19-20).%*

The simlaritics to the birth of Noah arc obvious both in the cir-
cumstances ol a scemingly illegitimate birth and the child’s won-
drous character.™ Just what relationship this story has to the older
Birth of Noah is hard to say because the life setting of 2 Enoch is
so obscure.®® Andrei Orlov has now made a convincing case that
the similanties between the two birth accounts are due to a sys-
tematic polemic against the priestly Noah tradition as attested in the
traditions already examined.” Certainly the material in this text
attests to the thoroughly priestly shape of the wondrous birth form
in Jewish antiquity.

Another wondrous birth tradition which is instructive for our dis-
cussion 1s that of Cain in the Life of Adam and Eve. In the Latin Vilae
Adae et Evae 21:3 we read of Eve that:

she bore a son, and he was lustrous (lucidus). And at once the infant
rose, ran, and brought in his hands a reed (Heb: 7p) and gave it to
his mother. And his name was called Cain (Heb: 1p).

The birth of the wondrous child, is once again, the opportunity to
signal his identity or purpose in life: the child’s bringing his mother
a reed was evidently an aetiology for the child’s name in the orig-
mal, but no longer extant, Hebrew. Conspicuously absent from Cain’s

5 J—recension. The A recension differs little.

% Vaillant 1976 [1952], xi—xii; Orlov 2000, 268-270.

% Dependence upon the virgin birth of Jesus and the characterization of Melchizedek
in Hebrews 7 has been alleged by, e.g. Vaillant 1976 [1952], xi, but is rightly
rejected by Delcor 1971, 129-30. In rabbinic tradition Melchizedek is normally
identified with Shem, the son of Noah (e.g. 6. Ned. 32b; Gen. Rab. 26:4; Tg. Ps.-F.
and Tg. Neof: ad Gen 14:18. See further Ginzberg 1909-38, V, 225-226 n. 102).

% Orlov 2000.
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birth are all the features which in the birth of Noah signal the child’s
priestly identity—solar imagery, birth in a “house” and child’s bless-
mg of God. This would suggest that for this text Cain did not legit-
imately bear the priesthood, which is not, of course surprising given
his murder of his brother. Indeed, it 1s noteworthy that, as we saw
m the last chapter, in the Hebrew original of the related Greek ver-
sion of this Adam pscudepigraphon, the Apocalypse of Moses, it is 4bel
and not Cain who is the wearer of the priestly robe and bearer of
that office.”®

Also relevant for our discussion are traditions relating the won-
drous birth of Moses. In the Septuagint of Exodus 2:2 Moses par-
ent’s take note of the fact that their baby is “beautiful (doteioc)”.
This 1s picked up by a number of late sccond Temple authors (Pom-
peius Trogus (in Pseudo-Justin’s Hustoriae Philippicae 36:2:11); Philo De
Vita Mosis™1:9, 15, 18; Acts 7:20; Heb 11:23).° From this becauty
Josephus has Pharaoh’s daughter draw the conclusion that the baby
Moses has “a divine form (nopefi 8ciov)” (Ant. 2:232, cf. 224, 231).
There 1s no evidence that Moses” natal beauty was ever developed
into anything like that of Noah in Second Temple tradition. How-
ever, such a development does take place in rabbinic tradition. There,
Moscs 15 born circumcised, is already able to speak, and the house
of his birth becomes flooded with light.** There is an obvious over-
lap here with the birth of Noah, however, again, with the dyferences
the specifically priestly form of that older tradition can be clearly
seen. Whilst Moses 1s able to speak as soon as he is born he does
not bless God as do Noah and Melchizedek. He is thus the pre-
eminent teacher of the word (cf. 7. Mos. 11:17 where Moses is “mas-
ter of the word, ... the divine prophet for the whole carth, the
perfect teacher in the world”), whereas Noah is the model worship-
per. Whilst the whole house becomes flooded with light the Mosaic
birth texts do not specifically say that Moses himself is the source
of light. The illumination of the house through Noah’s eyes and the
comparison of the light to that of the sun are specifically priestly

% There are no grounds for concluding that there is attached an “unfavourable
significance” to the luminous birth of Noah from this text (pace Reeves 1993, 112
n. 3).

** For the Pompeius Trogus text sce Stern 1974, 335, 337.

% B Soi. 12a; Exed. Rab. 1:20; Deut. Rab. 11:10. In Pirke de Rabbi Eliczer 48 this
Moses is specifically compared to the angels at this point. See Ginzberg 1909-38,
2:264; 5:41.
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features of Noah’s birth.® By the same token the fact that in the
Mosaic stories the child is circumcised at birth indicates his role as
an idealised representative of every Israelite: where Noah bears the
marks of the priesthood, Moses carries the principle identity marker
of every member of Israel, irrespective of any distinction between
laity and priesthood.®

There 1s, then, an overwhelming body of evidence that the angelo-
or theomorphic birth of Noah in I Enoch 106 and 1QapGen 2-5 is
to be interpreted very specifically as the birth of a priestly child. We
have reached this conclusion by way of an examination of the lan-
guage of the story itself, an analysis of related Noahic materials and
a comparison with other wondrous birth stories, some of which show
a similar priestly orientation.” Precision regarding the original life-
setting of the Birth of Noah is difficult to ascertain, though our dis-
cussion further endorses Michael Stone’s sense that the Noahic material
i fubilees, the Genesis Apocryphon and I Enoch derives from priestly
tradition in the form of a more or less coherent Noahic collection,
which may still be cautiously labelled the “Book of Noah”.%

This tradition was evidently widely known, though the fact that
it was cherished at Qumran is not surprising given the Dead Sea
community’s priestly identity. How was the glorious form of Noah
treated in relation to the community’s self-perception and expecta-
tions? It has sometimes been claimed Noah is presented as a purely
eschatological, remnant, figure in / Enoch 106, which might imply that
his divinity is reflective of expectations for the future rather than

" Also lacking is the comparison between the child and the appearance of the
Ancient of Days. Given that the one like a son of man in Daniel 7:13 is a priestly
figure who bears God’s image (OG and Rev 1:13-16) then this also is a priestly
aspect of the Noahic birth which is missing from the Moses birth form.

2 Noah’s own circumcised state at birth is a feature which appears in some rab-
binic texts ({dbot Rab. Nat. A ch. 2; Tanhuma, Noak §6), presumably reflecting the
muted concern for priestly matters in the later rabbinic context.

% Other references to the birth of the wondrous child—Josephus dnt. 2:232;
Orplica 31; Acts 7:20-—are too brief for useful comparison with the Birth of Noah.
Though it 1s noteworthy that at the birth of Jesus, of course, there is signaled the
child’s priestly identity in the gift of gold, frankincense and myrrh (cf. Exod 30:23;
28:5, 6, 8 etc.) from the magi (Matt 2:11).

% The priesthood of Noah was evidently well known during the rabbinic period.
It is appears in connection with the identification of Melchizedek with Shem, Noah’s
son. In this regard Jerome says that “the Hebrews... say that all the first-born
sons of Noah were priests before Aaron performed the priestly office” (Questions on
Genests ad 14:18-19 (see Hayward 1995b, 47)). For a discussion of this tradition and
the possibility that it was known in the first century see McNamara 2000, 10-17.
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present realities.®> But, on the other hand, whilst its present setting
in the Epusile of Enoch (I Enoch 97-107) means Noal’s birth undoubt-
edly has eschatological implications {cf. esp. I Enoch 104:1-2), the story
can be included in a context with no such orientation, as the Gen-
esis Apocryphon shows, and we have secn that its basic plot relates the
birth of the true theomorphic priest whose munistry rescues society
from an wtra-historical, rather than a purely eschatological, catastro-
phe. The close literary and ideological similarity to the description
of Simon the high priest in Sirach 50 suggests that for a commu-
nity such as Qumran Noah’s wondrous, theophanic form would have
as much to say for the theology of contemporary priesthood as for
any eschatological hope. Indeed, in 1QapGen 11:15-16 we read how
God talks with Noah after his exit from the ark and says to him:

Do not,be afraid, Noah, I am with you and with your sons, who will
be like you, forever 'S ... of the earth, and rule over all of them, over
its . .. and its deserts and its mountains, and over all that is in them.

The statement in line 15 that Noah'’s children will be like him could
be interpreted in various ways and, indeed, it is probably polyva-
lent. As a reference to the true priestly lineage, which, as we have
seen, pre-occupies the related matenial in Jubilees (and 2 Enoch), this
would be a promise that his descendants, particularly the Israclite
priesthood, would function as bearers of God’s presence just as Noah
has done from his birth.

But there 15 also perhaps an eye to the righteous as a whole, not
just the priesthood. Line 16 develops the literary echoes of Genesis
1:26-30 that were already present in Genesis 9:1-3:% Noah is set

~up as a second Adam who is to have the sule and authority over
creation originally intended for Adam. This might imply that for the
Genesis Apocryphon the similarity to Noah of his children means the
righteous as a whole are to truly embody God’s image in creation.”
At Qumuran the exemplary character of Noah and the way he re-
covers the rule over creation intended for Adam was related to his

% See, e.g., Nickelsburg 1998, 142-3.

% A version of Genesis 9:2-4 follows in 1QapGen 11:17.

 The Qumran community’s following of Noah’s example will partly be reflected
in their frequent self-designation as the “perfect of way” (e.g. 1QS 2:2; 3:9-10;
4:22; 8:10, 18, 21; QM 14:7; CD 2:15-16). This expression i1s indebted, amongst
other passages, to Gen 6:9 where Noah is one who walks with God and is o'mn
(LXX tékerog).
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transmission of guidance for the handling of demons (fub. 10:10—14).
P.S. Alexander has drawn attention to the way in which in the Songs
of the Sage (4Q510-511) the Maskid, who recites songs in the war
against the forces of darkness, “is seen in a Noahic role, interced-
ing for his Community and defending them against spiritual evil”.%®
In Sirach 45 and Testament of Moses 11 the righteous Moses who
wards off the enemies of God’s people is a divine Moses. We will
not be surprised, therefore, to find when we come to examine The
Songs of the Sage in detail, that there too the righteous, like the divine
Noah born to survive the flood, are an angelic and divine remnant
m the midst of the generation of wickedness.

% Alexander 1997, 322.



CHAPTER THREE

THE ANGELOMORPHIC PRIESTHOOD
IN CONCEPTUAL PERSPECTIVE

Clearly, then, the priesthood is a primary conceptual category for
the formation of an angelomorphic identity, even where priestly cre-
denuals are not spelt out explicitly. This phenomenon may partly
be a reflection of the way in which in the Second Temple period
prophecy became absorbed within the offices of the temple. Alrcady,
in the earlier period of Israelite period, prophets were often priests
(Ezekiel: 1:3; Jeremiah: 1:1; Zechariah: 1:1 and Ezra 5:1; 6:14). In
the later period the priest’s prophetic ability becomes an institutional
dimension of his office. So, for example, in Foseph and Aseneth Levi’s
role in the drama is characterized by his prophetic abilities (22:13;
23:8; 26:6). For Josephus, John Hyrcanus represents the pinnacle of
Hasmonean priestly (and royal) power in as much as Hyrcanus is
both king, priest and prophet.! As Josephus makes clear this prophetic
charism is a function of the fact that the high priest has a peculiar
right of access to God’s presence, a fact which, of course, in the
Second Temple period, separates the priesthood from the kingship
and the laity.? As we shall see, the high priest’s prophetic abilities
are particularly associated with his wearing of the breastplate of
- judgement—what Josephus calls “the oracle” and his use of the Urim
and Thummim.” This strongly priestly orientation to prophecy should
probably be judged the background to Josephus’ description of the
Essenes as prophets (dnt. 15:373-379).

This absorption of prophecy within priesthood is important for
our purposes because of another trend in the late Second Temple
period: increasingly the prophetic experience, at least as it Is ideal-

of Hyrcanus’ prophetic abilities are recorded.

? See in particular Ant. 13:300 “for the Deity was with him...” (= BJ. 1:69);
Ant. 13:282 Hyrcanus “was alone n the temple, burning inceuse as high pricst,
[and] heard a voice ...”.

 See esp. Ant. 3:216-7.
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ized in the literary sources, becomes locked into an experience of
heavenly ascent. In its apocalyptic mode, access to heavenly secrets
is achieved through vertical ascent to the heavenly realm which then
becomes a sphere in which transformation to a new heavenly, angelic,
identity is regarded appropriate, if not essential.* Older scholarship
discussing, for example, the prototypical heavenly ascent in I Enoch
14 tended to emphasize the formal similarity to the call visions of
older prophecy (esp. Ezekiel 1 and Isaiah 6).> However, the distinc-
tive aspects of this and other ascent texts are probably due to the
model of sacred space prescribed by the new Jerusalem temple with
its division into three or seven (m. Kelim 1:8; Josephus B.f. 1:26)
zones of increasing holiness.®

Not only docs the priesthood embrace prophecy it also takes on
a dominant socio-political role in the Second Temple period which
explains the relative insignificance of kingship in. angelomorphic tra-
ditions.” Throughout this period it is the priesthood rather than king-
ship which held the position of social, political, as well as religious
primacy within Israel’s polity. This is not to deny the role of the
governor during the Persian period, the influence of the theology of
kingship on the Hasmoneans or, even, the Herodians. There cer-
tainly remained alive an expectation for the restoration of the king-
ship in an eschatological and messianic form.* However, the institution
which remains the most stable and constant throughout the vicissi-
tudes of the Second Temple period is the priesthood. Reflection on
the ideal king is confined to the scriptural text and is otherwise ham-
pered by the negative experience of attempts to restore kingship by
the likes of Herod the Great. By contrast, the priesthood has a liv-
ing practicing liturgy and institution as a context for self-reflection
and the nurturing of scriptural interpretation. The priesthood has
large numbers of relatively highly skilled and literate practitioners

* See the discussion in Fletcher-Louis 1997b, 129-137.

3> See the review in Himmelfarb 1993, 9-20.

S For the three zones (hekhal, devir, and ulam) see Himmelfarb 1993, 14. A tra-
ditional separation of the temple into seven spheres of holiness is a2 more likely
explanation of the dominance of the seven heaven model in late Second Temple
apocalypses than the possibility (noted by Himmelfarb 1993, 32-33) of any direct
connection with the significance of the number seven in Sumerian and Babylonian
magic.

7 For a recognition of the hierocratic shape of the Second Temple theocracy see
e.g. Sanders 1992; Grabbe 1992, 537-541, 607-616.

# See esp. Horbury 1998.
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who, by law, are to be creamed off from the labour of the land
(Numbers 18), where, by contrast, kingship has no such socio-eco-
nomic constitution. The Dead Sea Scrolls are, themselves, testimony
to the existence of a caste which is at once thoroughly priestly, lit-
erate and equipped with the scribal skills necessary for the copying
and further production of religious texts. Also, the golden age of
the Second Temple was one in which Israel was ruled by priests,
the Hasmoneans. Although the Hasmoneans were to co-opt both
prophecy and kingship they were, essentially, royal and prophetic
priests, not sacral kings, as had been the nation’s leaders in the pre-
exilic period.

To be sure, the Pharisces represent a movement which has a
stronger base amongst the laity, but pharisaism only becomes a
prominent force in the first century B.G. and thereafter. In the sec-
ond and third centuries B.c. the picture is more narrowly priestly.
Also, it is during this period that the political strength of the nation—
marred only by the Antiochene crisis—is reflected in the anthropo-
logical optimism of such works as Sirach, Daniel, the Book of Waichers,
Artapanus, Jubilees, Aristobolus, Ezekiel the Tragedian and Foseph and
Aseneth® By contrast those texts with an overtly negative anthropol-
ogy reflect a much later date when Israel’s political situation had
worsened considerably (e.g. 4 Ezra, 2 Baruch) and when the priests
no longer held the prominent position of their forebears.'

Reflecting more broadly upon the angelomorphic texts at our dis-
posal one can readily see just how formative a power the priesthood
will have exerted upon the creation of this distinctive theological
anthropology. The priesthood binds in one office virtually all of the
facets of angelomorphic identity and transformation that we other-
wise find with little or no obvious reference to the priesthood. As
we have seen, the priesthood claims a prerogative over prophecy,
civil and therefore earthly rule and dominion, and is the “canoni-
cal” model of mediation between God and his people. With the book
of .Sirach we find that the Temple has now become the true locus
of Wisdom, who is a figure of almost hypostatic and certainly cos-
mic proportions (esp. Sirach 24 and 50 and cf. Wisdom of Solomon’s

9 Of these Sirach, the Book of TWaichers, Daniel 7-12, Fubilees, Aristobolus and
Joseph and Aseneth are all of either priestly authorship or orientation.
' Neither 4 Ezra or 2 Baruch is priestly in orientation.
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cultic orientation). In many texts the angelomorphic figure is so by
virtue of their possession of wisdom and universal knowledge."
The priesthood also inspires the iconography of the divine anthro-
pology. The priesthood wears special clothing; plain pure white robes
for ordinary priests (or the high priest on Yom Kippur (Lev 16:4))
and a luxurious, golden, jewel studded garment for the high priest-
hood. There is an obvious similarity between the simple attire of the
priests and that which 1s attributed to the angels throughout Jewish
and Christian texts. We have seen how significant investiture is for
the outward expression of a transformed identity (2 Enoch 22:8-10)
and the otherworldly impression that the high priest’s garments can
provoke (dnsteas 99)."% Again in other texts where glorious appear-
ance figures prominently we have found grounds for thinking that
priestly attire stands in the background (e.g. 7 Enoch 106)."
Pausing to reflect on this dimension of the Jerusalem cult it is
hard to escape the fact that for Second Temple Jews the temple
offered the nearest equivalent to the modern fashion industry. At
the risk of being judged irreverent, we should compare the inner
precincts of the temple to the catwalks of Paris and Milan. The awe
and otherworldly regard in which our own “supermodels” are held
has a socio-religious parallel in ancient Judaism. The high priest’s
garments were reserved for use within the temple precincts,”* and
the laity, women and gentiles are carefully cordoned off from the
priesthood, the “fashion elite”, in much the same way that our fash-
ion industry separates its stars physically and economically from the
rest of us.’® Of course, the ideological superstructure of the two

" For example, the (angelomorphic) King of Tyre in Ezek 28:12 is “full of wis-
dom” and in 2 Enoch 30:11 Adam is a “second angel” who has God’s wisdom.
Compare the portrayal of the righteous in Wis 5:5.

2 Compare, generally, Himmelfarb 1993, 29—47.

'3 In early Christology, passages which show any interest in Jesus’ glorious attire
also reflect a priestly background. See Fletcher-Louis 2001a on Mark 9:1-12 and
Rev 1:13-16.

" In b. Yoma 69a this is regarded as a strict ruling, though the account of the
high priest’s encounter with Alexander the Great (cf. Josephus Anz. 11:329-339)
suggests this was not always rigorouslty applied.

' In Acts 12 and Josephus Ant. 19:343-52 Herod’s reception of divinity is depen-
dent on his appearance in glorious garments. The fact that he suffers divine con-
demnation for his reception of the people’s acclamation is normally explained as
the consequence of the simple fact that being a mortal he claims divinity. It may,
however, have had as much to do with the fact that his divine garments challenged
the divinely constituted sacred space within which such garments were legitimate.
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worlds——the ancient Jewish priesthood and the modern fashion indus-
try—is different, but there are unmistakable commonalities between
their respective social structures. And, what is more, the modern ide-
alization of beauty has a direct correlate in both the Israelite priest-
hood and the Jewish angelomorphic tradition. Physical deformity
disqualified a member of the priestly caste from service and angelo-
morphic texts frequently regard physical beauty and strength as a
physiognomic indication of a transcendent divine identity.'®

Protestant puritanism and a strand of modernity which is unable
to cope with such symbolism have undoubtedly contributed to the
twentieth century failure to grapple with the rnich and polysemeous
power of Israel’s cultic drama. Whatever value judgement we may
wish to place on this aspcct of Israclite rchigiosity it 15 an undeni-
able historical fact of the nation’s life which (with the possible excep-
tion of early Christian attitudes to temple purity codes) is nowhere
challenged in the surviving texts.

Not only does the temple occupy a controlling position in defin-
ing transcendent fashion and beauty, it also held something of a
monopoly over the nation’s music industry. That is to say that instru-
mental and vocal worship is largely confined to the temple. The syn-
agogue increasingly plays an important role in Israel’s spirituality
towards the end of the Second Temple period. However, the syna-
gogue Is principally a place of Torah study, prayer and community
organization: communal worship throughout the week and at major
festivals is reserved for the Jerusalem Temple. There are, of course,
theological reasons for this pattern of piety: God lives in the Temple
and therefore needs to worshipped there. (Our assumption that “God”
1s universally present and therefore can be worshipped anywhere is
a Christian, and indeed, particularly a post-Reformation, view.) Sec-
ondly, because, for Isracl worship is inescapably a matter of sacri-
fice and liturgical drama, for which only the Jerusalem temple has
been sanctioned, it is difficult to conceive of a “worship” in the fully
biblical sense outside of that sacred space. This centralization of wor-
ship in the Jerusalem temple will no doubt have been reinforced by

Had he been the high priest wearing the right glorious garments within the tem-

ple precinct the people’s acclamation might have been more acceptable. The pres-

ence of such concerns may be signalled in Josephus® version by the presence of an

unclean owl in Herod’s proximity (Lev 11:16-17; 14:16-17) heralding his demuse.
15 See e.g. Joseph and Asencth 22:7-8.
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economic constraints: worship is lead by priests and Levites whose
socio-economic power base is deliberately tied to the temple by
Torah.

All this is has numerous ramifications for our exploration of
Judaism’s theological anthropology. For example, one frequently finds
that transformation takes place in the context of the worship of
heaven and the joining of an angelic liturgy."” This is of the utmost
importance to the Qumran community for whom the belief that sec-
tarian members have been removed from the mundane realm to the
heavenly world wherein they receive a new “divine” identity is inex-
tricable from their practicing of a temple liturgy. Even though their
worship 1s physically removed from the Jerusalem temple it is clearly
defined by, and over against, its hermencutical framework.

In all this it should go without saying that the purity boundaries
of the Jerusalem temple are also defimtive for Jewish angelomor-
phism. The temple prescribes concentric spheres of increasing holi-
ness at the apex and centre of which is the very presence of God
himself in the Holy of Holies. The language of holiness, purity and
impurity plays a similar game, albeit with different grammatical rules,
to the language of divine, angelic and human. The (impure) pagan
lives at the level of the (unclean) beasts.’* The true Israelite can be
taken up from the level of humanity to the angelic and the divine
and, as we have seen, this movement is frequently expressed in terms
of a vertical movement through a cosmology modelled on the tem-
ple. It is, therefore, not at all surprising that angelomorphic humans
can be called “holy ones” and that, by contrast, we frequently find
{especially in the New Testament) demons called “unclean spirits”
(Mark 1:23, 26; 30:30; 5:8 ctc....). Again, the language used to
express a very specific theological anthropology is provided by Israel’s
temple centred Torah.

The Angelomorphic Priesthood m the Cosmic Temple

Behind all these aspects of temple life and their relevance for the
belief in a divine humanity there lies the fundamental presupposition

" E.g. Hist. Rech. 13:5; Apoc. Zeph. 8:1-4; T. Fob 47; 52; 1 Cor 13:1.
'® See especially Bryan 1995 for this in Second Temple apocalyptic literature
and Stern 1994, 39-42, 247-259 on the rabbinic material.
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that the Temple is the “epitome of the world, a concentrated form
of its essence, a miniature of the cosmos.””® The Temple was far
more than the point at which heaven and earth met. Rather it was
thought to correspond to, represent, or, in some sense, to be, “heaven
and earth” in its totality. Because, as we shall see, this wider tem-
ple mythology was so prevalent and evidently informed the divine
anthropology of temple theology, it requires a summary overview at
this point in our setting of the scene for an examination of the Dead
Sea Scroll texts.

The belief that the temple 1s a microcosm of the universe is read-
ily grasped if its three-fold structure, the sanctuary (supremely the
Holy of Holies), the inner and outer courts, are allowed to corre-
spond to heaven, earth and sca respectively. In the words of the late
rabbimic midrash Numbers Rabbah 13:19;

The Court surrounds the Temple just as the sca surrounds the world

For Josephus the original pre-Temple tabernacle was similarly divided
into three parts two of which were “approachable and open to all”.
Moses thereby

signifies the earth and the sea, since these two are accessible to all;
but the third. portion he reserved for God alone, because heaven is
inaccessible to men (dnt. 3.181, cf. 3.123). V

Josephus’ Antiquities and the Mudrash Rabbah to Numbers are post-
Second Temple texts and where any notice has been taken of their
temple cosmology it has sometimes been assumed to be a post-bib-
lical development, and therefore of minor importance.” Though this
symbolism might not be out of place in the wider Greco-Roman
world, there is no reason to think that here Josephus or, over half
a millennium later, the rabbis are accommodating to a pagan ide-
ology.?" That the cosmic temple mythology should have made an
mmpact on Israelite religion is to be expected since this was always
part of the mythological lingua franca of the ancient Near Fast.”

'® Levenson 1985, 138, cf. Levenson 1988, 73-99; Patai 1947, 105-138; Ego
1989, 20-23; Meyer 1992, 231.

® See e.g. Koester 1989, 61.

2 This is rightly perceived by Holladay 1977, 86-9; Levenson 1988, 96. In Acts
7:48-50 it is the hellentst Stephen who attacks this cosmic temple mythology and in
b. Sukk. 51b and b. B. Bat 4a the cosmopolitan Herod has to be dissuaded from
destroying its architectural representation i his temple rebuilding project.

% For examples of ancient Near Eastern parallels to the temple-as-microcosm
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With respect to the post-exilic Priestly material (P) Joseph Blenkin-
sopp argued in a 1976 article that P has structured his material
in order to set up a set of literary and linguistic correspondences
between creation {Genesis 1) and the tabernacle (Exod 25-40).% In
a similar vein PJ. Kearney, Moshe Weinfeld and others have seen
“that the seven days of creation in Genesis 1 are paired with God’s
seven speeches to Moses in Exodus 25-31.%* Each speech begins
“The Lorp spoke to Moses” (Exod 25:1; 30:11, 16, 22, 34; 31:11,
12) and 1introduces material which corresponds to the relevant day
of creation. Most transparently, in the third speech 30:16-21 there
is commanded the construction of the bronze laver. In the Solomonic
temple this is called simply the “sea” and in P it matches the cre-
ation of the sea on the third day of creation in Genesis 1:9-11. Sim-
ilarly, the seventh speech (Exod 31:12-17) stresses the importance
of the Sabbath for Israel, just as Genesis 2:2-3 tells us how God
rested on the seventh day. In the first speech to Moses Aaron’s gar-
ments and his ordination are described and stress is placed upon his
duty to tend the menorah at the evening and morning sacrifice
(Tamid) (27:20-21; 30:7-8). As we shall see, the golden and jewel-
studded garments which Aaron wears are, generically, best under-
stood as the Israclite version of the golden garments worn by the
gods of the ancient Near East and their statues. This means that
Aaron is dressed to play the part within the temple-as-microcosm
theatre that God plays within creation. Indeed, the fact that in this
Jirst speech Aaron is twice told to tend the temple lampstand and
offer the Tamid sacrifice means that he is to police the first bound-
ary—between day and night, light and darkness—which God creates
on the first day of creation {Gen 1:3-5). Obviously, these correspond-
ences mean that creation has its home in the liturgy of the cult and
the Tabernacle is a mini cosmos.?

Jon D. Levenson, who further supplies clear proof for the roots
of this mythology in the architecture of the Solomonic temple, has

motif see Hurowitz 1992, 335-7. For an overview of ancient Near Fastern Tem-
ple mythology see Lundquist 1983.

# Blenkinsopp 1976, esp. 275-283.

* Kearney 1977; Weinfeld 1981.

» For the reception of Kearney’s argument, which can be developed much fur-
ther, see, e.g., Levenson 1988, 82-3. Tigchellaar 1996, 18-19, 38, 45 has suggested
that like Exodus 25-31 the visions of Zech 1-8 are structured to conform to the
sequence in Genesis 1. For the presence of such a cosmology in Ezekiel’s ternple
vision see Niditch 1986.
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gathered up much of the wider biblical material in a thoroughgo-
ing demonstration of its importance for biblical theology.” From our
fragmentary knowledge of Isracl’s various calendars it is clear that
the two principal New Year festivals, in Tishri and Nisan, were asso-
clated with the dedication of the sanctuary (I Kgs 8:2, c¢f. 2 Chron
7:9; 1 Kgs 12:32-33; Ezra 3:1-6) and the erection of the Taberna-
ce (Exod 40:2, 17), respectively.? In its earliest history this temple
mythology has to be understood in the context of ancient Near East-
ern mythology related to kingship, the divine conflict with the forces
of chaos and the foundation of city and temple. Perhaps its simplest
biblical example is Ps 78:69:

He built his sanctuary like the high heavens @7 WD),
like the earth, which he has founded forcver.

Despite scholarly neglect we do find that this mythology is every-
where present in the post-biblical literature.®® The close literary and
conceptual correspondence between Genesis 1 and Exodus 25-31
was known and reused by the priestly Wisdom author, Ben Sira,
who has employed its structure to explore the complex relationship
between creation, Temple, priest and Wisdom in Sirach 24 and 50.%
C.T.R. Hayward has persuasively argued that, from the same period,
the establishment of a Temple at Leontopolis in the first half of the
second century B.c. was bound-up with the renewal of the cosmos.®
Ben Zion Wacholder has suggested that the peculiarly cubic archi-
tecture of the Temple Scroll found at Qumran, which he correlates
closely with the cosmology of the early Enoch lhiterature, reflects a
similar conceptual world. The “future sanctuary prescribed in the
scroll seems to have been designed to correspond to the renewal of
the heaven and the earth at the end of days.”™' Certainly at one

% Levenson 1985, 111-176; Levenson 1988, 78-99. In both volumes Levenson
explores the wider ideological and theological issues at stake in the history of the
modern suppression of this OT mythology.

¥ For Tabernacles/Day of Atonement and New Creation see JFub. 5:10~19, esp.
5:18 referring to Lev 16:34 and 11QTS 29:9 at the end of a description of the
sactifices for Tabernacles.

#* Cf. Grabbe 1992, 539-40.

¥ Fletcher-Louis 2000b; Fletcher-Louis 2001b, cf. Hayward 1996, 38-84, esp.
79-80.

%0 Hayward 1982, 436-7.

3 Wacholder 1983, 40, cf. 33-40. Cf. Barker 1989.
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point in the Temple scroll there is an unequivocal identification of
the creation of the sanctuary as the day of creation.®

Both Josephus and Philo explore at some length the cosmic sym-
bolism of the Tabernacle/Temple and its paraphernalia (Philo Mos.
2:71-145; Josephus Ant. 3:123, 179-187).%* Both agree that the woven
work of the tabernacle and the temple veil are made from four mate-
rials symbolizing the four elements—earth, water, air and fire (War
5:212~3; Ant. 3:138~4; Quaestiones in Exodum 2:85, cf. Mos. 2:88). Both
regard the seven lamps as symbolic of the planets (Mos. 2:103; B.J.
5:146, 217). Both consider the High Priest’s garments to be yet
another extended cosmic metaphor (Mos. 2:117-126, 133-135, 143;
Ant. 3:180, 183-7). In addition to the points of agreement, each has
their own peculiar points of symbolic interpretation. So, for exam-
ple, for Philo the pomegranates and flowers on the bottom of the
High Priest’s garments symbolize earth and water; the bells the har-
monious alliance of the two (Mos. 2:119-121). For Josephus the pome-
granates and bells represent lightning and thunder (B.f. 5:231; Ant.
3:184). It 1s clear that in the main Philo’s cosmological interpreta-
tion of the sanctuary is that of mainstream judaism since at various
points he adds his own more allegorical and rarefied geometric and
numerical interpretations (Mos. 2:80, 84, 98f, 101-5, 127f).3*

Besides the passage in Numbers Rabbah this understanding of the
Temple is recurrent in rabbinic literature éven though so much
energy after a.p. 135 had been directed towards creating a world-
view—a cosmology—which could give Judaism meaning in the absence
of the Temple.® According to talmudic tradition the inner walls of

2O1QT 29:9: “wpn DN B RTION TR T30 O IR L7, Ll undl the day of
creation, when I will create my Temple”. In his editio princeps Y. Yadin first adopted
the reading 12727 O though he later conceded the possibility of reading 27
which is now universally accepted. See Yadin 1983, 2. 129, 354-5.

% At B 4:324 Josephus refers to the priests who lead “the cosmic worship”
(vfic xoopikfig Opnoxeicg). For the later suppression of this cosmic Temple mythol-
ogy, as evinced by the magical text Sefer Yesira, see Hayman 1986.

% For the place of these texts in the wider context of Philo’s thought see Hay-
ward, 1996, 108-141.

# See Smith 1978a; Schifer 1978. See esp. Pesig. R 5:3 (on Num 7:1); Pesig.
Rab Kah. 1:4-5, 21:5; Tanhuma Peqiidé 2 (Levenson, 1988, 170 n. 77). Cf. Pirge R.
El 3 (end: Friedlander pp. 17-18) as the climax of narrative of creation. At Pesigta
Rabbati 7:4 (cf. Gen. Rab. 3:9; Tanhuma Buber nraso 24) the first day of the Tem-
ple’s service (Num 7:12) is regarded as the first day of creation. For the tradition
assigned to the tanna Rabbi Pinhas ben Ya’ir see Patai 1947, 108 and see texts
cited by Ego 1989, 21 n. 15. Note also b. Ber. 55a (“Rav said: “Bezalel knew the
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the Herodian Temple had been constructed so as to look like the
waves of the sea (b. Sukk. 51b, b. B. Bat. 4a).*®

A good illustration of the importance of the temple-as-microcosm
theology for a divine anthropology is provided by the fifth book of
the Sibplline Oracles. In lines 249-51 the oracle proclaims that

the divine and heavenly race of the blessed Jews

("Tovdoiev poxdpuv Belov vévog ovpdvidv te),

who live around the city of God in the middle of the earth,
are raised up even to the dark clouds.

Here we clearly see the influence of the omphalos mythology accord-
ing to which Zion is the navel (dppalrés) and centre of the umiverse
{cf. Lzckiel 5:5;5 38:12; Fub. 8:19; I Inock 26:1). That the people arc
raised to the dark clouds would seem to explain the heavenly iden-
tity of Israel. How is this achieved? Further on in Book 5 the ora-
cle says

420  And the city which God desired, this he made
more brilliant than the stars and the sun and moon,
he provided cosmos (xbopov) and made a holy house,
exceedingly beautiful in its fair shrine and he fashioned
a great and immense tower over many stadia
425  touching even the clouds and visible to all,
so that all the faithful and righteous could see the Glory of
the eternal God, a form desired (remofnuévov £i8og),
East and West sang out the Glory of God.

This is clearly a further elaboration of the Zion mythology and tem-
ple cosmology.’” The temple, in particular, has cosmological pro-
portions stretching, in part, into the realm of heaven. The Greek in
line 422 implies that the construction of the entire cosmos and the
temple are somehow synonymous.” The construction of the temple

(Schifer 1978, 131-2); Midrash Tadshe ch. 2 (in Jellinek 1967, part 2, pp. 164-7).

% The ocean symbolism of the Temple walls appears to have influenced the
famous early mystical tradition concerning four who entered pardes (b. Hag. 14b).
Cf. David Halperin 1988, 194-210, who supplies parallel Hekhalot texts.

¥ 5:281-2 speaks of a “honey-sweet stream from rock and spring, and heavenly
milk” which feeds Israel. This perhaps has in mind the living waters of Zion tra-
dition (Zech 14; Joel 3:18; Ezek 47 etc.. . .), but it also recalls the angelic ambrosia
of Joscph and Aseneth.

% The use of cosmos language in this way for Greek speaking Jews was tradi-
tional. As C.T.R. Hayward has shown (Hayward 1996, 79-80, cf. Fletcher-Louis
2001b, ad loc) the Greek translator of Sirach had made the same connection between
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has repercussions for the whole of creation which sings out the Glory
of God (line 428). Through the building of the temple God’s pres-
ence somehow becomes manifest to the whole of creation (425-427).%
Given the temple-as-microcosm theology this might perhaps be because
the whole of creation is brought into God’s presence through the
temple’s liturgy and physical structure.

At any rate the text’s view that Israel is a “divine and heavenly
race” 15 obviously grounded in the belief that their life is centred on
a temple which gives them rights of access to the whole of the cos-
mos, including the heaven above, the sphere of the clouds. This may
also explain the author’s otherwise opaque claim that in the temple
the Glory of God, his much desired form, is visible. This sounds,
on the one hand like a response to the pagan slur on the atheism
of the Jewish faith for not having a statue or idol in its temple. On
the other hand it suggests the Glory of God is itself present, at least
in part, in God’s chosen people whose divinity reflects his own. In
particular, the “form desired” may have in mind the high priest in
his garments of Glory, since in Sirach 45:12 we are also told that
Aaron’s divine garments were “the desires of eyes (émBuvufuato
09Badudv)”.

Another important aspect of Israel’s temple mythology—the iden-
tification of the temple with the garden of Eden and its paradisal
conditions is also important for our study. If the pre-lapsarian iden-
tity 1s divine or angelic and it is the temple that provides the recov-
ery of the pre-lapsarian existence then it is not the least surprising
that we find the presence of temple paradise motifs in transforma-
tional contexts.

A good example of this phenomenon is provided by Foseph and
Aseneth, a text which we have already seen derives its divine anthro-
pology from its temple and priesthood ideologies. At the centre of
this text’s angelomorphic portrayal of the righteous is the scene in
which the converted and transformed Aseneth is given to eat from
a heavenly honeycomb (ch. 16). That honey is the ambrosial food
of the gods is a widespread view of antiquity. In this Jewish text this
food-of-the-gods tradition is anchored in a heavenly protology:

the completion of the temple liturgy and the completion of the cosmos (fwg cvv-
1electii xdopog xupiov) in Sirach 50:19.

% Given the cosmological context, a purely anthropological interpretation of the
language in lines 425—6 (“all righteous people” etc. .. .) is injudicious.
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For this comb is (full of the) spirit of life. And the bees of the par-
adise of delight (cf. LXX Gen 3:23) have made this from the dew of
the roses of life that are in the paradise of God. And all the angels
of God eat of it and all the chosen of God and all the sons of the
Most High, because this is a comb of life, and everyone who eats of
it will not die for ever (and) ever. ... ' Behold, from today your flesh
(will) flourish like flowers of life from the ground of the Most High,
and your bones will grow strong like the cedars of the paradisc of
delight of God, and untiring powers will embrace you, and your youth
will not see old age, and your beauty will not fail ever.

As Sirach 24:13-29 and 50:8-12 show, the paradisal imagery here
{roses, honey, cedars) is traditional.** The honeycomb in Joseph and
Aseneth has traditionally been identified with the pure, kosher food
consumced in the Jewish diaspora.! However, in the light of Bohak’s
Leontopolis temple interpretation of Joseph and Aseneth and his specific
elucidation’ of the bees of paradise as priests the honeycomb prob-
ably stands more narrowly for the sustenance provided by the Leon-
topolis temple, which is therefore, also, regarded as a recapitulation

of Eden.

The Chief Priesthood as the Embodiment of God’s Glory

Thus far we have been fairly loosc in our use of terms such as
“divine”, “angelomorphic” and “theological anthropology”. Ultimately
a clear definition of our terms s only possible if we are able to dis-
tinguish between degrees or kinds of “divinity” and “angelomor-
phism”™ which are reflected in a given text. It is one thing to be like
an angel and in that sense “divine”, it is quite another to somchow
fully or uniquely embody the divine presence, in a way which would
be closer to the function of the “angel of the Lorp” in OT texts.
A key criterion in distinguishing between degrees of human divinity
is whether or not the reception of worship is regarded as legitimate.
Worship of an angel is frequently judged mappropriate in Jewish
texts.”? This clearly distinguishies between the angelic order of divine
being and that of the one true God who i to be worshipped.

® The overlap in language with these passages from Sirach belies a specifically
priestly and Zadokite tradition.

* Burchard 1965, 128-9; Collins 1983, 213-4; Chesnutt- 1995, 128-135.

“ See Bauckham 1983 and the full survey of texts in Stuckenbruck 1995,
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And yet there are texts where some kind of veneration is offered
to a transformed, angelic humanity with, it seems, the endorsement
of an apparently “orthodox” Jewish authorship. So, for example, in
Jubilees 40:7 Genesis 41:42-43 is retold so that Joseph rides Pharaoh’s
chariot and the people acclaim him ¢/, ¢/ wa abirer (Ethiopic) which
is a corruption of an original Hebrew 2% =281 9% 28, “god, god,
Mighty One of God”.* In a similar fashion in Joseph and Aseneth,
Joseph, the Mighty One of God (3:4; 4:7; 18:1f; 21:21), is intro-
duced to the drama riding his glorious chariot receiving the people’s
prostration (5:1-7, cf. Gen 41:43). Further on, in the longer recen-
sion of Joseph and Asencth Joseph’s brothers prostrate themselves before
Joseph and his new wife (22:5), who promptly prostrates herself before
Jacob who she now regards as “a god” (22:3, 8). Finally, in both
the long and the short recension, it is Levi who receives such ven-
eration when “Pharaoh rose from his throne and prostrated himself
before Levi on the ground and blessed him” (29:6). In part, such
prostration must reflect the recognition that as representatives of the
divine and heavenly race Jacob, Joseph and Levi, and now Aseneth,
are all bearers of the divine presence and must be treated as such.*

In these texts the transformed humanity is angelomorphic and the
fact that veneration or worship of some kind is offered raises the
possibility that the true humanity somehow participates in the unique
transcendence of the one Jewish God.” How can this be for good
Jewish monotheistic authors? Again, in order to get a conceptual
grasp on such material we should turn to other texts where such a
move has been made. Several of these we have discussed elsewhere,
but they are important and will be touched upon here because they
llustrate the centrality of the priesthood and are a necessary history-
of-religions background to several of the texts discussed below.*

In a widely known haggadah best represented by chapters 12-16
of the Latin Life of Adam and Eve Adam is worshipped by the angels

* The Latin text has FElel ef Habirel.

" Compare also Hist. Rech. 6:3 where Zosimus falls to the ground and worships
the Blessed Ones, who are “earthly angels”.

* Obviously it is appropriate to speak of the divinity of Joseph and Levi in these
texts given the language at Jub. 40:7 and the fact that in Joseph and Asencth Jacob’s
angelomorphisim means, like the archangel in 17:9, he is as a god (B26g) to Aseneth
(22:3).

% For the texts that follow see Fletcher-Louis 1997b, 120125, 14143, 149-153,
178-80 and Fletcher-Louis 1999.
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when he 1s first created by God. In this text Adam is not only angelo-
morphic (cf. e.g. 4:1-2) he is, therefore, above the angels, the unigque
bearer of God’s image and the very form of God’s body (27:3).%
Similarly, in Ezekiel the Tragedian’s Exagoge the divine Moses receives
angelic prostration whilst seated on God’s throne (68-89). In several
important texts it is the high priest who receives such worship. In
Hecataeus of Abdera’s late fourth century B.c. account of the Jewish
constitution the high priest is an dyyehog of God’s commands to his
people during the liturgy and as such the people worship him.*
Similarly, m the rabbinic and Josephus version of a story, which is
otherwise attested in the Jewish recension of Pscudo-Callisthene’s
Alexander Romance, Alexander the Great prostrates himself in worship
before the high priest Jaddua who heads a delegation to meet the
conquering Macedonian outside of Jerusalem."

Prostrativn in these texts is different in degree and kind to that
offered, for example, to Jacob, Josecph and Levi in Fubilees and Foseph
and Aseneth. The individuals concerned receive worship from the angels
over whom they are set, the context i1s frequently overtly cultic and
there 1s a clear impression that a unique and particular representa-
tion or embodiment of the one Jewish God is present.

The recurrence of worship offered to the high priest is particu-
larly noteworthy. It should probably be explained, i part, by the
fact that the high priest was thought to wear God’s garments. In
the ancient Near East there 1s an important belief that the gods wear
glorious garments and this is reflected in the cultic practice of adorn-
ing the cult statue, 1dol or cultic representative in gold and jewel
studded clothing.®® There are good reasons for thinking that Aaron’s

© garments in Exodus 28 arc intended to cvoke, and subvert, this tra-
dition: in the priestly tabernacle it 1s Aaron who bears God’s image.
This 1s further reflected in the fact that within the tabernacle-as-
microcosm schema it is Aaron who plays God’s part in the drama

¥ For this textual variant at Vita 27:3 see OTP 2:268 ad loc.

¥ See Diodurs Siculus Bibliotheca Historica X1.,3.5-6: “he acts as an dyyshog to
them of God’s commandments . .. and the Jews are so docile in such matters that
straightway falling to the ground they worship the high priest when he expounds
the commandments to them (rintovtag éni Thv Yiiv RpocKUVELY 100T01G £PINVELCOVTH
Gpyrepén)”.

9 Josephus 4nt. 11:331-335; Scholion to Megillath Ta’anith 21 Tislev; b. Yoma 69a,
Lev. Rab. 13:5; Pesig. Rab. 14:15 and Pseudo-Callisthenes 2:24 (y—recension).

* See Oppenheim 1949.
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of creation. As PJ. Kearney has seen, it is Aaron who tends the
temple menorah in the evening and morning (Exod 27:20-21; 30:7-8)
just as God creates light to mark the evening and morning as the
first act of creation in Genesis 1:3-5.°" Even the rabbis remembered
the tradition that the high priest’s garments are those of God him-
self (Fxod. Rab. 38:8).

If the high priest somehow embodies or represents the creator
God within the cosmological drama of the cult, how does that explain
the worship he receives? Is this not an infringement of monotheism?
A thorough answer to this question would take us far beyond the
confines of the present study. However, the most likely explanation
for such a phenomenon is to be found in the Israclite criticism of
idolatry and the biblical image-of-God-in-man theology. A number
of scholars have recently suggested that the logic at the heart of the
Israelite criticism of idolatry is the belief that only (true) humanity
bears God’s physical image within creation: other aspects of creation,
or objects which humanity itself makes, do not.”> When, in Genesis
1:26 man is made in God’s wmage and likeness, terminology other-
wise reserved for statues and idols is provocatively used in a highly
liturgical context which has otherwise been overtly anti-polytheistic.
The priestly author of Genesis seems to be saying that only human-
ity is truly God’s idol. Just how significant a theology this was for
biblical monotheism, its place in Israel’s liturgical life and its influ-
ence on the post-biblical period remains to be seen, though early
indications suggest that such a strong image of God theology was
widespread.”

There are a couple of passages which are particularly significant
examples of the worship of a divine humanity which deserve our
close attention, because they set the scene for our examination of
the Songs of the Sabbath Sacrifice which climaxes with the praise of the
divine priesthood embodying God’s Glory.

' Kearney 1977, 375. This instruction is part of the first of God’s seven speeches
to Moses (Exod 25:1-30:10) corresponding to the first of the seven days of creation.

% Zenger 1983, 87-88; Smith 1988; Niechr 1997, 93-94; Watson 1997a, 289;
Kutsko 2000.

3 John Kutsko (Kutsko 2000) has shown the centrality of this ideology within
the priestly tradition as represented both by P and Ezekiel. For a preliminary explo-
ration of its significance for post-biblical material and the worship of Jesus see
Fletcher-Louis 1999.
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Strach 50 and the Praise of the High Priest as the One Fewish God

Perhaps the most remarkable and sophuisticated statement of a devel-
oped theological anthropology is provided by the hymn to Simon
the high pnest in Sirach 50. Untl very recently Sirach scholarship
tended to focus its attention on the great hymn to Wisdom in chap-
ter 24. However, more recently, the strongly priestly character of
the collection and the climactic position of chapter 50 has come into
focus.®

(a) The High Priest as the Iimbodiment of God’s Glory
The hymn in praise of Simon is the climax of a hymn, begun in
44:1, praising Isracl’s patriarchs f{or their glory. The portrayal of
Moses as a glorious, angelomorphic figure 1n 45:1-5, which we have
already distussed, 1s part of that hymn. Throughout, the glory theme
figures prominently and there 1s little doubt that Israel’s righteous
embody something of God’s own Glory (44:1-2, 19; 45:2; 45:7; 45:23;
46:2; 47:6; 48:4).>° This theme comes to a climax with the praise of
Simon, the high priest who, of course, sums up the identity of his
people: he wears the garment(s) of glory (gtoAfiv 86&ng, TAD 10
50:11). The glory is specifically that which would become a “hypo-
static” anthropomorphic manifestation of God himself in the apoc-
alyptic and mystical tradition (for example, already I Enoch 14:20
where God 1s “the Great Glory”): in v. 7b the author of this hymn
boldly identifies Simon with the Glory of Ezekiel’s vision in Ezekiel
1:26-28.% Simon is

like the rainbow which appears in the cloud (50:7b)

{(Geniza mss B) 92 05871 nopo

{cf. LXX dg 16lov gutilov &v vepéhaig d64ng).

** For Sirach’s priestly orientation see Perdue 1977, 188-211; Stadclmann 1980.
For the centrality of chapter 50, its cosmology and divine anthropology see Hay-
ward 1991; Hayward 1992; Hayward 1996, 38-84.

® Marb6ck 1971, 148 and Mack 1985, 5. Lec’s attempt to deny the theologi-
cal nature of the Glory theme in the whole of 42:15-50:24 (Lec 1986, 5) is uncon-
vincing. See further Aitken 1999, 12-20 for a carcful analysis of the anthropological
and the theological poles of the “glory” dialectic in Sirach.

% Smend 1906, 482 who notes also the similar language at the end of the later
Musaph prayer for the Day of Atonement liturgy; Charles APOT 508 n. ad loc.
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This is an explicit reference to the “likeness of the Glory of the
Lorp” in Ezekiel 1:28, who is also

Like the bow in a cloud on a rainy day
MT owin o3 w3 T 08 MOpT IR
LXX g 8paocic t16Eov Srav 7y &v tff vegéAn v huépg vetod™

So, in his official capacity, and as high priest during the liturgy,
Simon embodies the Glory of God. Throughout our discussion thus
far we have seen the rhetoric of divine Glory attached to the (high)
priestly office. In the investiture scene in 2 Enoch 22 Enoch not only
becomes angelomorphic, “like one of his glorious ones”, he is also
given to wear “the clothes of my [God’s} Glory” (22:8)."* The lan-
guage 1s identcal to that of Sirach 50:11 and in the context betrays
narrowly priestly interests, as we have seen.

Ultimately, the language goes back to Exodus 28:2 where Aaron’s
garments are designed for “glory and for beauty””® The Hebrew
author of Ben Sira 50 reveals a consclous interpretation of that
verse.® 50:1-11 can be subdivided into two stanzas: the first (vv.
1-4) details Simon’s civil responsibilities—restoration of the temple
structures, provision for the city’s water supplies and fortification,
whilst verses 5—11 portray him as the glory and fecundity of nature
at his service in the temple liturgy. The first stanza is headed by
the statement that Simon is the “beauty {or “pride”) of his people
(np NORBN)” (v. 1), which to an extent is explicated in terms of his
action on their behalf in vv. 2—4. The second stanza, on the other
hand, begins and ends with the theme of glory (vv. 5, 11) and this
time it is God in the power of the heavenly bodies and the luxuri-
ant splendour of the natural world which Simon represents.

(b) The High Priest as Wisdom Incarnate: Swach 24 and 50

The way in which the high priest embodics God’s Glory is related
to two other features of Sirach 50: the high priest’s embodiment of
divine Wisdom and his recapitulation of creation as it is described

7 This intertextuality is anticipated in the previous chapter by specific reference
to Ezekicl’s vision of the Glory Bpaowv 86&ng) in 49:8.

# This is the reading of the J recension. The A recension lacks “my”.

# CL Aitken 1999, 6.

% Sce also Sirach 45:8 in the Hcebrew “He clothed him [Aaron] with the per-
fect beauty (78BN 592) and beautified him (7R with Glory (11332) and
strength . . .7
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in Genesis 1 and Sirach 50. C.T.R. Hayward has carefully demon-
strated the way in which the comparison of Simon with the beauty
of the natural world in fertility and full bloom in 50:8-12 is com-
posed with a deliberate parallelism to the description of Wisdom in
chapter 24:%

Strach 24: Wisdom Strach 50: Simon

Tabernacle image v. 8-11
v. 10 “In the holy tent I ministered  Simon comes out of the sanctuary

before him” v. 5

v. 12 “T took root in an honoured v. 8¢ “as a green shoot”

people”

v. 13a “T grew tall as a cedar in v. 12¢ “as a young cedar on Lehanon”

Lebanon”

v. 13b “as a ¢ppress on the heights v. 10b “as a ¢ypress”

of Hermon”,

v. 14 “as roschushes 1n Jericho” v. 8a “as roses is the days of first
fruits

v. 14 “as a fair ofwe tree in the ficld” v. 10a “as an olive tree laden with
fruit”

v. 14 “as a plane tree Deside water” v. 8b “as lilics besude a spring of water”

v. 15 *“as galbanum, onycha, and v. 9 “as fire and incense n the

stacte, and as the odour of incense censer”

in the tent”

The high priest at service actualises the presence of Wisdom and so
the praise he receives is that bestowed upon her.®

(¢) Strach 24 and 50 and the Priestly Theology of Creation and Temple
Whilst the identfication of Simon with Wisdom reinforces our ap-
preciation of his identification with God’s Glory, both these aspects of
Sirach 50 are more fundamentally grounded mn the temple-as-microcosm  theology
and the belief that within the lturgy of the cull the high prest plays the role
of creator within the unwerse.

Again, Hayward has pointed to the way in which chapter 50 seems
to recapitulate and bring creation to completion. This 1s implicit in
the Edenic imagery of chapter 24: if Wisdom is a fountain of Edenic
life in Jerusalem and her sanctuary (24:13-31) then, by the same
token, the human actors within the Israelite cult, who possess and

8t Hayward 1991, 23-24, cf. idem, Hayward 1992, 127.
8 For the identification between Wisdom and high priestly garb see also 6:29-31
and the discussion in Stadelmann 1980, 50-51.
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live according to wisdom, are recreating Eden’s fecundity.® The
priesthood’s role as cosmogonic agent is most openly expressed in
the grandson’s Greek translation of Sirach’s original work. In 50:19
the sacrificial offering is brought to its close with the people pray-
ing for mercy

Until the order of the Lorp was completed (Rwg ovviekesfi koopog
xvptov), and they had perfectly completed His service.

In the Greek, the word used for the lturgical order of the sacrifice
(xéopog) is that which also refers to the universe as whole. This
mmphies that the offering is related to “the stability and order of the
universe, the sacrifice in the Temple serving to establish to perfec-
tion God’s order for the world.”" As Hayward points out, the Greck
translator and his carly readers would have heard here a clear allu-
ston to the Greek version of the Priestly creation account which ends
mn Genesis 2:2 with the words:

And the heavens and the carth were completed (ovverehéoBnoav), and
all their order/cosmos (xéopog).”

Given that the high priest embodies Wisdom who is Herself deter-
minative of the ordering of the works of God’s creation (24:3-6, cf.
42:21 “The great works of His Wisdom he set in order {¢xéopnoce)”,
cf. 16:27), Hayward concludes that

It 1s highly likcly thercfore that the high priest’s completion of the
order, kosmos, of the daily sacrifice, referred to in 50:19, belongs to the
same sort of contintum as God’s ordering of the works of creation.

That is to say, that here the high priest not only embodies Wisdom,
he also acts as co-creator in as much as the temple service is itself
symmetrical with God’s {(original) creative action. Closer examina-
tion of Sirach 24 and 50 reveals that what Hayward has begun to
see 1s in fact a complex literary intratextuality between Sirach 24
and 50, on the one hand and Genesis 1 and Exodus 25-31, on the
other, which expresses a sustained reflection on creation and cult in

5 Edenic themes are reflected in the following features of Sirach 24:13-31: (1)
fecundity of nature suggestive of the trees of life {vv. 13-17), (2) freedom from
shame and the curse upon labour (v. 22), (3) the rivers of Eden (vv. 25-27), (4)
comparison to the “first man” (v. 28) who (5) was supposed to be Eden’s gardener
(wv. 3031, cf. Gen 2:15).

% Hayward 1996, 79.

% Hayward 1996, 79.
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which the high priest incarnates Wisdom and her cosmogonic action.*®
A pre-requisite for a full appreciation of the complex literary and
theological intention of these chapters is a knowledge of the Priestly
author’s intratextuality in his account of creation in Genesis 1 and
God’s instructions to Moses for the building of the tabernacle in
Exodus 25-31, 35—40 which we have already touched upon. The
correspondences between the seven days of creation and the seven
speeches to Moses concerning the building of the Tabernacle which
Sirach would have know can be laid out, in brief, as follows:

Creation (Genesis 1:1-2:2) Tabernacle (Exodus 25-31)

Day 1 Speech 1 {(Exod 25:1-30:10)

heavens and the carth tabernacle structure (= heavens and

creation of hght: evening and carth) tending of menorah, tamid

morning sacrifice and incense offering {cvening
and morning) (27:20-21; 30:1-9)

Day 2 Speech 2 (Exod 30:11-16)

separation of upper and lower (census and half shekel)

waters

Day 3 Speech 3 (Exod 30:17-21)

separation of dry land and sea bronze laver (the “sea”)

(1:9-10)

vegetation (1:11-12)

Day 4 Speech 4 {Exod 30:22-33)

sun, moon and stars sacred anointing oil: myrrh, calamus,

cinnamon, cassia anointing of cultic
appurtenances and priests

Day 5 Speech 5 (Exod 30:34-38)
living creatures in the upper and  sacred incense: stacte, onycha,
lower realms galbanum, frankincense.

Day 6 Speech 6 (Exod 31:1-11)

land creatures and humankind Bezalel filled with God’s spirit.
(God’s Iimage)

Day 7 Speech 7 (Exod 31:12-17)
Sabb?),tth Sabbath.

Hartmut Gese has briefly suggested that Sirach 24:3—6 follows the
order of the first three days of creation as described in Genesis 1:
the pre-creation chaos over which hovers God’s primeval spirit (Gen-
esis 1:2, cf. Sirach 24:3); the creation of the “intellectual hight” (Gen-

% What follows is a summary of the fuller discussion in Fletcher-Louis 2001b.
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esis 1:3-5, cf. Sirach 24:4); the “delimiting of the cosmos by the
firmament and the abyss” (Genesis 1:6-8, cf. Sirach 24:5) and the
ordering of land and sea (Genesis 1:9-10, cf. Sirach 24:6).5 Though
his comments have largely gone ignored they can be developed con-
siderably and, indeed, Sirach 24:3-22 as a whole emerges as a com-
plex reflection upon Genesis | and Exodus 25-31.

Commentators universally recognize that in Sirach 24:3 there is
an allusion to the creation by the word of God in Gen 1:3 (cf. 1:6,
11, 14, etc.) and the spirit moving over the primeval waters in Gen
1:2.58 In 24:4b Wisdom dwells in a pillar of cloud, which means she
is identified with the cloud of fire which lights up the people’s way
in the wilderness (Exod 13:21-22, etc.). Not only does this cloud
provide hight, its changing appcarance demarcates the boundary
between day and night (Exod 13:21-22; 40:38; Num 14:14; Deut
1:33; Neh 9:12, 16, 19; Isa 4:5) in a way parallel to the appearance
of light on the first day of creation according to Genesis. As Gese
noted, in the next verse Wisdom is located in the “vault of heaven”
and the “depths of the abyss”, the two upper and lower extremities
created on day 2 according to Genesis 1:6-8. In Sirach 24:6a Wis-
dom rules “over the waves of the seaq, over all the earth”. In the bib-
lical mindsct such ruling connotes demarcation of spheres of existence,
which is precisely God’s purpose in gathering together the waters to
create the sca and dry land on the fourth day of creation (Gen
1:9-10).%

The second act of creation on the third day—the creation of “veg-
etation: plants yielding seed of every kind and trees of every kind
bearing fruit with seed in it™—is the inspiration for the vegetative
symbolism in Sirach 24:12-17. However, before the author of the
hymn comes to that fourth act of creation he signals that he is read-
ing Genesis with an eye to Isracl’s cult, that is, to Exodus 25-40.
In 24:7-11 Wisdom scarches for a place of rest. She searches for
what God achieved on the seventh day of creation and she finds it

7 Gese 1981a, 196. Cf. Gese 1981b, 23-57 (32-3).

5 See, in particular, Sheppard 1980, 22-27.

® The creation of earth and sea is glossed with Wisdom’s rule over “every peo-
ple and nation”. This is entirely appropriate given that the Chaoskampf, which lies
behind Genesis 1:9-10 (cf. Psalm 104:7-9; Jer 5:22; Job 38:8 and Day 1985, 49~61),
is regularly bound up with God’s rule not just over creation but history and human
communities (see, e.g., Isa 17:12~14; 30:7; 51:9-11; Hab 3:8-10, 15; Jer 51:34; Ps
87:4; Ezek 29:3-5; 32:2-8; Dan 7:2-14 and Day 1985, 88-139, 151-178).
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in Israel and the nation’s two sanctuaries—one in the wilderness and
one In Zion. Half way through the sequence of creation the author
flags up that he 1s about to switch to the Israelite cult as the sphere
of God’s creation which will ultimately give it completion and Wis-
dom her rest.

And so, in what follows, we are not told directly of the creation
of sun, moon, stars and the hving creatures of the fourth through
sixth days. Instead, because our author knows very well the intra-
textuality between Genesis 1 and Exodus 25-31, he gives us in verse
15 those elements in the tabernacle order which correspond to the
fourth and fifth days of creation: first he compares Wisdom’s growth
to the cinnamon, choice myrrh and fragrance of Israel’s sacred incense
(Sirach 24:15a-b par. Exod 30:23: the fourth speech to Mosces), and
then to galbanum, onycha, stacte and frankincense of the sacred oil
(Sirach 24:15¢c—d par. Exod 30:34: the fifth speech to Moses). Finally,
the hymn climaxes with an invitation to Wisdom’s banquet (24:19-22),
which is reminiscent of God’s abundant provision of food for human-
ity in Genesis 1:28-30. The final versc looks forward to the Edenic
existence of Adam and Eve in Genesis 2-3 (which is developed in
the rest of chapter 24). In 24:22 Wisdom proclaims:

Whoever obeys me will not be put to shame,
and those who work in me will not sin.

In a chapter so redolent with themes from Genesis 1-3 this must
be an allusion to the curse on Adam and Eve’s labour on their exat
from the garden (Gen 3:19) and the first couple’s freedom from
shame before their temptation and fall (Gen 2:25).7° The hymn clearly
has at its zenith the pre-lapsarian Adam and Eve, though it is not
until Sirach 50 that the image of God of Genesis 1 is given full
expression.

Clearly, then, Sirach has a dctailed knowledge of the priestly
account of creation and Tabernacle building and their cosmological
interpenetration. On that basis Wisdom is co-creator with God: her
Curricutum Vitae is that of the creator God Himself as prescribed by
Genesis 1 and the recapitulation of creation m Exodus 25-31. In
Sirach 50 Wisdom has entered human history in high priestly guise
and her creative activity in accordance with Genesis 1 and Exodus

0 So rightly Barker 1992, 58.
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25-31 is recapitulated in the euergetism and cultic ministration of
Simon son of Onias. In 50:1 Simon is responsible for repairing and
fortifying God’s house: a general statement which signals his care
for the cosmos as a whole as it is ritually actualised in the temple-
as-microcosm. In verse 2 (Gk) he lays “foundations for the high dou-
ble walls, the high retaining walls for the temple enclosure”. The
attention to foundations and high walls readily corresponds to the
“vault of heaven and ... depths of the abyss” of 24:3 on the one
hand and, on the other, the dome which separates the upper from
the lower waters in Genesis 1:6-8. Next we are told that Simon digs
“a water cistern ... a reservoir fke the sea in circumference” (50:3),
which obviously recalls the three passages Sirach 24:6a, Genesis
1:9-10 and Exodus 30:17-21. (Sirach could not have Simon mak-
ing the bronze laver because there was already one of those. But,
i any casc, it is the symbolism of Simon’s actions that concerns our
author.)

Next Simon “considered how to save his people from ruin, and
fortified the city against siege” (50:4). The verse i1s an historical ref-
erence to Simon’s astute political manoeuvres during the Seleucid-
Ptolemaic conflict at the turn of the second century and the
architectural improvements to the Temple complex after the triumph
of Antiochus I, who Simon had supported against the Ptolemies.”
But it also corresponds to 24:6a where Wisdom “held sway over
every people and nation”.

These four verses all deal not with Simon the minister within the
cult, but Simon the leader on the political and religious stage. Verse
5 signals a change in perspective and what follows concerns his
priestly activity within the sanctuary. In his exit from the “house of
the curtain” in verses 6—7 Sirach’s hero advances creation to its
fourth day: he i1s “like the morning star. .. the full moon... (and)
the sun”. In his discussion of the intratextuality between creation
and Tabernacle Moshe Weinfeld has noted how important this verse
is for seeing the priesthood, who are the focus of the fourth speech
to Moses in Exodus 30:30, as symbols of the heavenly bodies within
the temple-as-microcosm mindset.” In verses 812, as we have seen,
Simon actualises the fecundity of Wisdom already described in
24:11-17. There 1s no specific mention of the anointing oil, which

"' Sce Josephus Antiguitics 12:129-144.
72 “Sabbath”, p. 507.
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corresponded in chapter 24 to the fourth day of creation, since we
have now had explicit reference to the sun, moon and stars. How-
ever, the reference to the sacred incense of the fifth speech to Moses
(Exod 30:34-38) 15 retained (50:9), thereby demonstrating that Sirnon’s
recapitulation of creation includes the fifth day.

In 50:11-13 Simon dons the garments of Glory: he is now the
tmage of God that God had created on the sixth day. According to
the Hebrew these are the garments of beauty (MINEN) befitting one
who recapitulates the original beauty of Adam (49:16 Heb). On the
sixth day of creation God gives to Adam dominion over every liv-
ing thing, which in Genesis 9:1-5 will include his right to eat of
clean animals. In Sirach 50:12-13 Simon stands with the power of
life and dcath over the anumal kingdom at the Lorp’s own table,
the altar, his fellow priests symbolizing the crown befitting the divine
kingship of*the true Adam (v. 12bc).

In Sirach 50:14-21 the picture of Simon at service continucs with
the claim that here there is the completion of creation and the rest
of the seventh day of Genesis 2:1-3. Sirach 50:14 and 19 contain
two parallel statements (v. 14 “Until he finished (M2 —0) minis-
tering at the altar ... to adorn (xoopficat) the offering of the Most
High”, v. 19 “untl he finished (M%> 7¥) ministering at the altar
(Heb)/until the cosmos of the Lorp was completed (Eog cuvteresdi
kbopog kvpiov, Gk), which picks up precisely the language of Gene-
sis 2:1-2 where God’s completion of the cosmos (0 kdopog) is finished
(92, ouvterém). In Genesis 2:3 God blesses the seventh day and so
too in Sirach 50:20 Simon utters the “blessing of the Lorp”.”” All
this is the banquet to which Wisdom had invited her readers in

" chapler 24, “the memorial that is sweeter than honey (16 . . . pvnudouvéy
ov brgp o péAL YAukv, 24:20), which is celebrated by singers praising
“in a sweetened melody (ByAoxdvBn péroc)” (50:18b). Here there is
a true sabbatical rest because those who work in Wisdom do so with-
out the toil and hardship of those outside the garden: the work of
the divine service 1s like that of God himself; “a working with absolute
ease; without toil and without suffering” (Philo On the Cherubim 87).

Throughout this description of Simon’s officiation he has acted as
God’s image.”* He is identified with God’s Kavod (v. 7b) and his

7 All this presupposes the well-known parallels between Genesis 2:1-3 and Exo-
dus 39:32, 43; 40:33.
" See Hayward 1996, 44—46; Aitken 1999, 7-10 for Simon as the new Adam.
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activity on both the wider political and more narrowly cultic stage
1s an actualisation of both that of God himself in creation and Wis-
dom, God’s co-creator. The identification of the High Priest with
Wisdom and the visible image of God makes sense within the text’s
understanding of the liturgical drama: the High Priest plays the lead
role in the re-enactment of creation which is the cult’s defining dra-
matic performance.

(d) The High Priest as Diwime Warrior Emerging from the Heavenly Sanctuary
Now that the significance of the temple-as-microcosm theology for
the theological anthropology of Sirach 50 has been established we
are in a position to move to consider one¢ last defining feature of
Sirach’s theology of priesthood. In trying 1o understand how it is
that Sirach can pen a hymn in praise of Simon, Margaret Barker
has recently pointed out that the glorious appearance of Simon on
his cxat from the sanctuary in 50:5-7 would have been understood
on analogy with the appearance of the divine warrior from his heav-
enly habitation.™ Thus, Sirach 50:5-7 should be read in the light
of texts such as Isaiah 26:21: “the Lorp is coming forth out of his
place, to punish the inhabitants of the earth for their iniquity...”
and Micah 1:3 “the Lorp is coming forth from his place and will
come down and tread upon the high places...”. She notes the same
conceptual framework guides the eschatological scenario of Testament
of Moses 10. There the parousia that brings the final revelation of
God’s kingdom to Israel begins when, on the one hand the angelic
priest who will meet out God’s vengeance is ordained in the heav-
enly sanctuary (10:2), and on the other “the Heavenly One will arise
from his kingly throne” and “will go forth from his holy habitation
with indignation and wrath on behalf of his sons”.

It mught be objected that there is no explicit indication in Sirach
50 that the high priest’s glory entails his acting as a punitive divine
warrior. However, Barker’s suggestion is supported by the descrip-
tion of Aaron ecarlier in the hymn in praise of the fathers. The
Hcbrew of Sirach 45:6-8 reads as follows:”®

» Barker 1999, 101-102.
® The Greek of verses 7-8 differs considerably. For a discussion of textual mat-

ters see Wright 1989, 171-3 and Hayward 1996, 65-6.



82 CHAPTER THREE

6 He exalted @) Aaron,
a holy man like Moses who was his brother, of the tribe of Levi.
7 He set him for an everlasting statute and he gave to him majesty
(1)
and he (Aaron) ministered to him in his (God’s) Glory (M2 Wnmw™m)
and He girded him with the horns of a wild ox (EN7 MDY TTIRM)
and clothed him with bells @nnp ¥wmaom)
® He clothed him with the perfect beauty (1w 5°92)
and beautified him (F77R8M) with Glory and strength ("2 T22Y), the
breeches, tunic and mantle,

Here the glory theme, which dominates chapters 42-50, is applied
to Aaron who serves God o his Glory (112323).”7 Once, again, Sirach
is indebted to Exodus 28:2, 40 where the sacred garments are to
be made for Aaron “for glory and beauty (msanm m22%)".

In the next phrasc Sirach says that God girded Aaron with the
horns of a wild ox @87 Moo WM. The expression DR DD
occurs in Numbers 23:22 and 24:8 where it describes the god who
brought Israel out of Egypt:

2 The Lorp their God is with him (Jacob),

acclaimed as a king among him.
2 God (or “a god”, 78), who brings them out of Egypt,
is like the horns of a wild ox %7 PAMND) for him.
5 how fair are your tents, O Jacob, your encampments, O Israell
6 Like palm-groves that strctch far away,
like gardens beside a river,
like aloes that the Lorp has planted,
like cedar trees beside the waters.
7 Water shall flow from his buckets, and his sced shall have abundant
water,
his king shall be exalted @) higher than Agag, and his kingdom
shall be exalted.
8 God (or “a god”, "8) who brings him out of Egypt,
is like the horns of a wild ox @87 NBYIND) for him;
he shall devour the nations that are his foes and break their bones.
He shall strike with his arrows.

Whatever the Hebrew author of this expression in Sirach understood
by the language, the obvious allusion to these verses in Numbers is

77 Given the anthropology of divine Glory which follows in chapter 50, Saul M.
Olyan’s decision to translate 71223 as “at (the. place of) his glory” (Olyan 1987,
269) is unwarranted.
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remarkable because 1t gives to Aaron the role of the divine warrior
leading his people in the wilderness.”

Much discussion of this phrase has focused on its textual uncer-
tainty. The margin of ms B reads "8 for O87 and because the
Greek omits any reference to this wild ox image many have assumed
that the reference to Numbers is a later addition to the original
text.”” However, Benjamin G. Wright and C.T.R. Hayward have
now made a case for its authenticity.*® Wright argues that it should
be allowed to stand since it is the lectio diffictlior, it is supported by
the Syriac and both the margin of B and the Greek can be explained
as attempts to make sense of a difficult and striking expression. To
this Hayward adds the argument that the description of Aaron as a
wild ox is indebted to Psalm 92:10 “But you have cxalted my horn
like that of the wild ox (7P K12 OM); you have poured over me
fresh oil”.® The verses of this psalm which follow (vv. 12-13) have
probably influenced the use of vegetative symbolism for the priest-
hood in Sirach 50:8-10, 12, and according to the mishnah (m. Tamid
7:4) the psalm was sung by the Levites during the Sabbath Tamid.
It is possible, therefore, that the language of anointing and the exal-
tation of the homs of a wild ox have encouraged the application of the
same language for the founding father of the priesthood, Aaron.
Since, as 50:8-10, 12 shows, the priestly Sirach is himself interested
in Psalm 92 and he may have known of its liturgical use in his own
day the language of the horns of the wild ox in 45:7 is more likely
to be his own that that of a later scribe.

At any rate, if onginal, the Hebrew of Sirach 45:7 supports Barker’s
assumption that a Jewish reader of Sirach 50:5-7 would imagine not
just the high priest in the temple, but also God himself emerging
from heaven as the divine warrior to serve his people. The way in
which the high priest embodies the divine warrior here should not
surprise us. In the pre-exilic period the king probably played this
role within the cultic drama (see esp. Psalm 89:10, 26 [Eng. vv. 9,
25]), and the transfer of this theology to the high priest is attested
across a wide spread of later Second Temple texts.™

® For God girded (%) with might see Ps 65:7 and with strength (fU) see Ps 93:1.
® See the review in Wright 1989, 172.

80 Wright 1989, 172-3; Hayward 1996, 65-6.

811996, 66-67.

8 See further Fletcher-Louis 2001b for Simon as divine warrior in Sirach 50:2b
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(€) Smrach’s Theological Anthropology and the Dead Sea Scrolls

In many respects Sirach is vital for a proper understanding of the
theological anthropology of the Dead Sea Scrolls. In the first instance,
1t is significant because 1t has both the weaker angelomorphic human-
ity of Moses (45:1-3) and a much stronger, more developed belief
that the community’s sacral figurehead is an incarnation of God’s
Glory, his Wisdom, and that within his cultic office, he plays the
role of the creator God.

As we shall see the theological anthropology of Sirach 50 is of
considerable 1mportance in appreciating the purpose and meaning
of liturgical texts from Qumran. In the Songs of the Sabbath Sacrifice
we will also find an unmistakable identification of the community’s
pricsthood with God’s Glory. The way m which the high priest
plays the role of the divine warrior will also be crucial for a proper
understandhing of passages in the Hodayot which we will examine in
chapter 7 and for the War Seroll to which we will turn i our final
chapter.

A continuity of theological, anthropological and liturgical outlook
between Sirach and the Dead Sca Scrolls should not surprisc us.
The texts from the caves above Khirbet Qumran obviously belonged
to a very priestly community with Zadokite affinities. To date, the
most plausible explanation for the existence of the Qumran com-
munity is the breakaway from the Jerusalemite priesthood of a group
of ultra-orthodox, solar calendar focused priests who took with them
a significant section of the laity. These priests also took with them
the (Zadokite) traditions and theclogy of the pre-Maccabean temple,
as represented by Sirach.

Conclusion

Whilst the linguistic and theological freedom in the exploration of
divine anthropology has created a plethora of terms, images and
motifs, it is worth noting some notable features of the language which
tend to be used. Though, no doubt, it will disturb some readers, the

[Heb.l and Fletcher-Louis 1997a for an argument that the Baal-like one like a son
of man in Daniel 7:13 is the high priest with supporting cvidence there for the
high priest as divine warnor. Note also the way the high priest bears the image of
the divine warrior in Josephus Ant. 11:331-336.



THE ANGELOMORPHIC PRIESTHOOD 85

regularity with which human beings are given angelic features or are
even identified as “angels” or (angelic) “holy ones” is not as star-
thing as it might be. The biblical development of a distinctively
Israclite angelology is, at its heart, a way of afhirming the transcen-
dent, spiritual dimensions to creation without giving them indepen-
dent existence as gods to rival the one God, Yahweh. Whereas pagan
polytheisim believed in many gods jostling for position in a hierar-
chy of being, for Isracl the absolute transcendence of the one God
left the many gods of older Canaanite religion to be re-employed as
angels. So, also, by the same token, to say a human being is an
angel or angelic, would not for a Jew in anyway threaten their dearly
held belief in monotheism. Nor need it abrogate any putative bound-
ary between ercature and creator since the angels also are created
beings, however much they are bearers ol the divine presence.

More startling arc those statements to the cffect that the trans-
formed humanity are “gods”. This 1s a more persistent and wide-
spread feature of the texts than would permit us to conclude such
language is merely an accommodation to Hellenism m which some
Jews on the periphery of “orthodoxy™ induiged. Already m the bib-
lical texts Moses is “as God (@798, Bedc) to Pharaoh” (Exod 7:1)
and the king is hailed as (a) god in Psalm 45:6 (cf. Zech 12:8). Exo-
dus is probably behind Sirach’s ascription of the DI7% status to
Moses in Sirach 45:2. In Jfubilees Joseph is acclaimed “god, god,
mighty one of God” and in Joseph and Aseneth Jacob is “a god (8ebg)”
to Aseneth.

The existence of god language for humanity within Jewish texts
is morc remarkable than angel language because of the way in which
in the Sccond Temple period angelology replaced the polythesm of
the pre-exilic period. However, just as many biblical and post bib-
lical texts continued to speak of many “gods” (elim, elohim, theot) with
the understanding that these were “angelic” beings on a distinctly
lower level of reality than God himself, so it seems there remained
the freedom to speak of human as “divine” in similar terms and in
certain circumstances. In texts such as those gathered around Moses
and Exodus 7:1 there is stressed the fact that Moses’ “divinity” is
not independent of that of God himself but is strictly bestowed by
the creator of all® This may offend traditional Jewish and Christian

# The accusation levelled against Jesus is that he claims to make himself G/god
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views of divinity as a strictly independent, uncreated reality, but it
should be remembered that in the ancient world the begetting and
creating of gods (theogony) was a much more acceptable notion then
than it is now.

The presence of “god” language for humanity in texts as far apart
as Sirach, Jubilees, Philo and the rabbis testifies to the degree to
which such language was widely spread and accepted in late Sec-
ond Temple Judaism. Yet it is noteworthy that several of the clear-
est examples of this phenomenon come from strongly priestly oriented
texts of the second century B.c. Jubilees is, of course, thoroughly
priestly in its orientation, even if idiosyncratic in its allegiance to a
solar calendar. Sirach is now reckoned to be a priestly work. Although,
it 1s not clear that its author was himself a priest, its climactic move-
ment through the second half of the book towards the spectacular
vision of ‘the Zadokite priest Simon serving in the sanctuary and
numerous other details testify to the author’s distinctive fusion of
Wisdom and Cult. Again, Foseph and Aseneth should probably now be
stituated in a specifically prestly life setting; that of the heterodox,
Zadokite temple community in Leontopolis. All three of thesc texts
are, to varying degrecs, close to the Qumran community. Sirach and
Jubilees were known if not cherished at Qumran and the Oniad Joseph
and Aseneth 1s the work of close relatives to those Jews who withdraw,
not to Nile delta, but to the shores of the Dead Sea.®

Whilst there is this freedom to speak of humanity in angelic and
divine terms, it is also noteworthy that references to humanity as
“spirits” or beings who are utferly removed from corporeal reality are
distinctly absent from the extant texts.®” The one well-known excep-
tion that proves the rule that humans are not, or do not become,
“spirits” during their earthly life is the Prayer of Joseph where Jacob-

(John 10:33). Presumably, in principle, the same Jews who accused Jesus’ follow-
ers of arrogating to Jesus divinity, would have been happy to acknowledge that one
such as Moses had actually been created, or had been given, by God a glorious
and divine identity. (See Acts 6:11 where Stephen is brought to trial under the
charge of “blasphemy against Moses and God”).

8 For later examples of god language used of the righteous see, ¢.g., the use of
Psalm 82:6-7 of the generation at Sinai by the rabbis (Lev. Rab. 4:1; Exod. Rab.
32:1 etc. ... see Fletcher-Louis 1997b, 170, and cf. John 10:34) and 7. ddam 3:2, 4.

% The evidence adduced by Horbury (Horbury 1998) for a “spirit-messianism”,
similar fo an angelic messianic expectation, is much later than the formative period
of the Qumran community (he relies on the Prayer of Foseph and other second cen-
tury A.D. Church Fathers) and 1 do not think the significance of this data should
be exaggerated.
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Israel 1s, amongst much else, a “ruling spirit”.* But this text is tem-
porally some distance from the Qumran community. The absence
of other texts which speak m similar terms has several good reasons.
First, there is no precedent in scripture for such terminology used
of ordinary mortals.’” And secondly, unlike the words “angel” and
“god”, the word “spirit” necessarily connotes a reality distinct from
the created, physical and empirical world of human existence.®® As
we shall discover, the priestly tradition as represented by the Dead
Sea Scrolls kept a clear distinction between humans as angels or
gods, on the one hand, and “spirits” proper, on the other, although
they were keen to express their belief that true humanity was “spir-
itual” rather than “fleshly”.

With this, rather lengthy, discussion of Jewish divine and angelo-
morphic theology in the wider formative context of Essenism we are
now in a position to turn to the Dead Sea Scrolls themselves. As we
do so we find the literary and conceptual themes extant outside of
Qumran are amply attested amongst the community’s own writings.

% In 7. Mos, 11:16 the divine Moses incarnates the Holy Spirit, but he is not
himself “a spirit” or “the Spirit”.

% The righteous, such as Bezalel, can be filled with God’s spirit (Exod 31:3), but
this is not quite the same thing as saying Bezalel is a spirit.

% The distinction is very well brought into view in the Luke 24:12—42. Jesus
appears as the Angel of the Lorp who visited Abraham and Sarah in Genesis 18,
but he is no mere spirit for he is able to eat.



CHAPTER FOUR

A DIVINE AND ANGELIC HUMANITY IN THE DSS

There i3 every reason to suppose that the Dead Sea Scrolls will yield
further msights into the divine humanity tradition which we have
thus far plotted. A number of the post-biblical texts which we have
already discussed turn up at Qumran. Jubilees, fragments of which
have becn found in the Qumran caves, evidently represents the the-
ology of a strongly cultic and priestly oriented group that gave birth
to the Essene movement which shared its belief in a solar calendar,
the superiority of priest to king and a keen interest in angelology.
We should not be surprised that for the highly priestly onented
Essenes Jubidees’ vision of an angelomorphic priesthood was a wital
part of community life.! The presence of a fuller version of Noah’s
wondrous birth in the Genesis Apocryphon—an early or proto-Essene
text—testifies to the significance that that story will have played in
the generation of a particular cultic theology according to which the
priest bears the divine image.

Fragments of Ben Sira attest the use of that Wisdom book at
Qumran, just as the more extensive remains of the work at Masada
suggest its use by a group closely related (by shared use of the Songs
of the Sabbath Sacrifice) to that on the shores of the Dead Sea.” Ben
Sira has two foci for its strougly theological anthropology; Mosces
and the high priest. The work’s climactic vision of the high priest
as the embodiment of God’s Glory springs from its thoroughly priestly
orientation. The Qumran community’s interest in Ben Sira 1s unsur-
prising since although this Wisdom work eschews a solar calendar
(43:2-8) the Essenes emerged from the same priestly (and probably
Zddokite) milieu of the pre-Maccabean hicrocratic establishment® A

! For Jubiees an authoritative text at Qumran see CD 16:3-4 and compare
4Q228.

22018, of. 11Q5 (11QPs) xxi-xxii which preserves Ben Sira 51 as an inde-
pendent psalm. Mas I, 1T, ITI, IV, V, VI, VII (Yadin 1965).

* For a discussion of the close linguistic and conceptual connections between Ben
Sira and the DSS see Lehmann 1961; Carmignac 1961 and Muraoka and Elwolde
1997.
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close examination of the divine anthropology at Qumran shows a
shared interest in the two figures—Moses and the High Priest—that
can only be explained as the result of a genetic relationship between
the two literary traditions.

A Priort we are justified in thinking that Qumran might offer fur-
ther evidence for a divine anthropology because it is a thoroughly
priestly community and it is the priesthood along with the experi-
ence and theology of the sanctuary which provided the formative
life setting for the development of a distinctively Jewish theological
anthropology. Their own experience of estrangement from the Jeru-
salem Temple evidently led to an intensified anthropological concern.
The Essenes at Qumran saw themselves as the replacement for
the Jerusalem temple in their human, flesh and blood community
offering an alternative to the traditional physical structures of Israel’s
sacred space: they had become a migdash Adam, a temple of men
or of Adam.* Place and plysical structure are here replaced by persons
within a particular rhythm and social structure as the present locus
of divine presence, at Jeast until the true Temple in Jerusalem is re-
built. They also held to a distinctively realised, or inaugurated, escha-
tology in which they had rediscovered the life of Eden (see 1QH®
8:16 [6:16]; 16:4-27 [8:4-27]), thereby regaining the pre-lapsarian
state. Both for practical and ideological reasons the Qumran com-
munity had good reason, thercfore, to be anthropologically occupied
and the {priestly) traditions they inherited gave them ample oppor-
tunity to further develop the belief in a divine humanity.

Despite these broader considerations and the wealth of evidence
for a wider mterest in a strong theological anthropology across Sec-
ond Temple Judaisms, there has not yet been any concerted attempt
to search the scrolls for such interests; indeed, texts which at first
sight present such a view tend to be dismissed or pushed to the side-
lines of Qumran scholarship.” It has long been recognized that the
community believed it shared its life with the angels, particularly in
the liturgical context, and the relevant texts (e.g. 10QS8a 2:8-9; 1QM

* See recent discussions by Brooke 1999 and Schiffman 1999.

> Dimant is a relatively lone voice when, in order to explain the community’s
communitarianism, strict hicrarchy, exclushaty and celibacy, she suggests that “the
community, or, in fact, its core of full, members, functioned analogically to a com-
munity of priestly angels, officiating in the innermost sanctuary of the heavenly tem-
ple” (Dimant 1996, 98). But even here it is not clear that the word “analogically”
adequately expresses Essene self-perception.
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7:6; 4Q174 1:4; 1QH* 11:19-23 [3:19-23}; Songs of the Sabbath Sac-
rifice) have now been extensively discussed.® The “unity” of life and
worship between mortals and angels is perhaps partly responsible for
the non-biblical self-designation of the community as a yahad (cf. esp.
1QS 11:8; 1QH* 11:22 [3:22]). Clearly this was a central feature of
the community’s worldview.

In other Jewish texts from antiquity, community with the angels
necessarily entails transformation: access to the heavenly world requires
not just a visa, but also citizenship and, therefore, a heavenly rather
than a mortal identity.” When communion with the angels in the
DSS means sharing their “lot” or “inheritance” it is hard to know
what this means for the sectarians” “ontology”. However, as we shall
see, there are also texts which seem to speak of an experience of
transformation, resurrection or elevation of identity to the heavenly
realm. 7

But scholars have been reticent to recognize evidence that the
Essenes at Qumran believed they were themselves divine or angelic.
The classic llustration of scholarship’s predilection for a dualistic
worldview which would prohibit such an anthropology has been the
history of interpretation of 4Q491 frag. 11, col. i. This is a text
which, when first published in 1982, was judged by its editor, M.
Baillet, to be a Song of Michael and to be part of the War Scroll whose
worldview is widely thought to be thoroughly dualistic.® Eight years
later Morton Smith famously demonstrated this interpretation to be
impossible.” The hymn describes in aretalogical form the self-praise
of the speaker as one who now resides in heaven, shares the lot and
privileges of the angels: rather than the song of an archangel——an
interpretation which suits modern assumptions about ancient Jewish
anthropology—the text must be read as a description of a “deified”
mortal who has ascended to heaven. This is now universally acknowl-
edged following the work of Smith and others, but the history of
interpretation is a cautionary tale for those of us who pay insufh-

Frennesson 1999.

7 The theme is explored in, for example, Apoc. Jeph. 8:1~5; 2 Enoch 22-56; Foseph
and Asersth passim; Hustory of Rechabites passim and is also reflected in Pauline soteri-
ology (e.g. Phil 3:20-21; Col 3:1-4; Eph 2:1-6).

8 D7D 7:26-29.

#1990, and for a later, corrected, version of Smith’s article see Smith 1992.
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cient attention to the ideological assumptions we bring to the pri-
mary sources.

In the rest of this study we turn to texts peculiar to the Qumran
community which evince their belief in the angelic or divine nature
of the true humanity. We start, in this chapter, with an examina-
tion of all the evidence for a belief that humanity in general, Adam,
Israel or the righteous as the true Adam, are cither divine or angelic.
Taking our cue from the different forms of the angelomorphic tra-
dition in the pre- and proto-Qumran material the three subsequent
chapters are devoted to a discussion of the figure of Moses and the
high priest.

Humanity as the Glory of God in Qumran lexts

In the Wisdom of Jesus ben Sira the high priest not only embodies
the Glory of God, he is also the true human being. He manifests
the unique and surpassing beauty (88N) of Adam (49:16-50:1 Heb).
This is not just because he is set in a restored paradise—the Tem-
ple—wearing the garments which Adam wore, but because he reca-
pitulates the Glory of God’s people; Isracl (44:1-49:15). For Ben
Sira the exalted position of both Israel and its priesthood within the
cosmos is rooted in a particular understanding of the nature of human
beings as they are created by God.

Throughout the late Second Temple period, in fact, we encounter
the view that (before the fall) Adam (and Eve) possessed a divine or
angelic Glory. The point is made in various ways: the primal cou-
ple ate the food of angels (Vita Adae et Evae 4:1-2); Adam possessed
a gigantic form (dpoc. Abr. 23:5), his name an anagram for the car-
dinal points of the compasss (2 Enoch 30:13; Sib. Or. 3:27; Vita Adae
et Fvae 27:1); his form was a physiognomic instance of divine beauty
(Sth. Or. 1:20); his position on earth was that of an angelic king (2
Enoch 30:11), whom the angels worshipped in heaven (Vita Adae et
Evae 12-16 etc...).'0 Just as the high priest Simon in Sirach 50
embodies both God’s Glory and the beauty of Adam so in, for exam-
ple, the Greek version of 3 Baruch Adam was clothed in the Glory
of God before he fell (4:16)."

!0 See Fletcher-Louis 1997b, 140-145 for a fuller survey.
' take it that the statement that Adam was “stripped of the Glory of God (tfig
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Though not all of these themes are attested in the DSS the basic
shape of the distinctively divine theological anthropology which they
express 1s clear.

(a) ddam Created in the Likeness of God’s Glory

The Words of the Heavenly Lights (4QDibHam (4Q504, 506) is a liturgy
of prayers for each of the seven days of the week which is widely
regarded as a very early, or more likely pre-, Qumran text.'? The
existence of two texts—one from the middle of the second century
B.¢. and another from the first century a.p.~testifles to its endur-
ing liturgical significance for the Qumran community, even if it was
inherited from “pre-Essene” Judaism.

This liturgy contains one of the clearest statements of a divine
anthropolegy in the Dead Sea Scroll corpus. 40504 fragment 8
(recto) which probably preserves parts of the prayer for the first day
of the week, reads as follows:"

'... Rememb]er, O Lo[r]d that... ? ...] and you (are) etern[ally]
living{. .. ®...] marvels (T722) from of old and prodigies (MRM)
[... % ... Adam our fajther, in the likeness of [Your] Glory] @
12]Ma0 M A wa[R) ° You bjreathed into his nostrils and dis-
cernment and knowledge (WM aray [L.. ® in the gar]den of Eden,
which you planted, you made [him} to rulfe (1j750nT)... 7 .. ] and
to walk in the land of glory (T2 y™w2) [L..

This 1s, self-evidently, an embellished retelling of the creation of
Adam and his life in the Garden of Eden. There are additions to
the biblical text which are traditionally associated with Adam in Jew-
ish hiterature. For example, the reference to Adam’s possessing “under-
standing and knowledge” is parallel to Sirach 17:7°s “He [God] filled

them up with knowledge of understanding”.™

86Eng Beob &yopvdbn)” probably implies he had previously wom the Glory. For recent
discussion of this text see HMarlow 1996, 60-2. This kind of Adam theology lies
behind Romans 1:23; 3:23. An identification of the Glory of God with Adam’s
form is probably also intended by the echo of Isaiah 6:1-3 in Genesis 1:26-28.

" Palacographically its carlicst copy is dated by the editor c¢. 150 B.C. (D7D
7:137). See further Chazon 1992b; Falk 2000, 109. For the work’s dependence upon
Daniel 12:1 at frags. 1-2 vi 12-14, see Puech 1993, 565-568.

" Baillet (D7D 7:163) pointed to the fact that on the back of this fragment there
is the work’s title as grounds for thinking it contains the opening prayer of the
work.

" LXX Emotiuny ovvécens. M. Baillet in D7D 7:162-3 therefore restores iy
TN TIROR] T in line 4.
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Line 4 is obviously a brief snippet of the creation of Adam fol-
lowing Genesis 1:26a “Let us make man in our image, in our like-
ness (WTD Wa¥2)”, with the dominion over creation which is
described in the rest of Genesis 1:26 picked up in line 6. The use
of the verb 7% for Adam’s creation will then have come from Gen-
esis 2:7. A reference to the “Image” may have appeared in that por-
tion of the text which is now lost. What is intriguing about the
Qumran text is the way “our likeness” has become “the likeness of
[Your] Glory (72]M32 nm13)”. M. Baillet, the editor, rightly notes
that besides Genesis 1:26 this expression recalls Ezekiel 1:28 (T80
¥ 2D M. Indeed, it would be fair to say that in 4Q504 frag.
8 Adam is identified in some way with the Glory occupying God’s
throne in Ezckicl 1.

The identification is not absolute since Adam is only made i ()
the likeness of God’s Glory and the text is too fragmentary to gauge
how the relationship was worked out. However, the text should prob-
ably be set in a similar life setting to the sapiential anthropological
doxography that we have met in Sirach. Where, in Sirach 50, the
high priest is the embodiment of both God’s Glory and divine Wis-
dom, so, also in this text Adam is given “discernment and knowl-
edge”. And the overlap in language with Sirach 17:6-7 suggests he
was filled with these in a way similar to the high priestly Urmensch
in Ezekiel 28:12 who is “full of wisdom”. The image of Adam “walk-
ing in the land of glory (line 7)” might also have been formed under
the influence of Ezekiel 28:14: “you were on the holy mountain of
God; you walked among the stones of fire”."

The importance of this theological anthropology for the Words of
the Heavenly Lights is further reflected in 4Q504 frags. 1-2, col. iii
2—4 which reads:

... Bchold all the nations arc [as not]thing before you; [as] fohu and
emptiness they are reckoned before you (Isaiah 40:17). Only your
Name have we invoked and you have crcated us for your Glory
(151239 and made us children in the sight of all the nations.
For you have named Isracl “My Son, my first-born”.

5 In the fragmentary lines that follow there is the statement “The is flesh, and
to dust (VY 8T W3) 7. No doubt, this picks up Gen 3:19. If so the addition
of the statement of Adam’s fleshly nature is perhaps a further witness to the Essene
contrast between the pre-lapsarian divine/angelic state and the post-lapsarian sar-
kic nature.
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In the light of the above text, two points are clearly in view here.
First, when it says that Israel is created for God’s Glory it perhaps
means not that the act itself is one which brings Glory to God, but
that Israel is to be the Glory of God."® Secondly, given the use of
the verb “to create (872)” and language from Isaiah (40:17) that
echoes the tohuwabohu of Genesis 1:2, the liturgy proclaims that human-
ity as it was originally intended is only present in Israel and that all
other peoples are consigned to a state of pre-creation nothingness.

Hitherto, discussion of the theology of 4Q)DibHam has focused
on the Deuteronomic pattern of sin, exile and restoration which
seems to govern the majority of its conceptual structure.!” Esther
Chazon, in particular, has highlighted the way this narrative binds
together the whole liturgy. In this text this pattern serves the pur-
pose of Israel’s confession of sin, repentance and prayer for restora-
tion and Daniel Falk groups this liturgy with the “‘post-exilic communal
confessions’—prayers based on the Deuteronomic theology of salva-
tion-history and the model of confession found in Lev 26”.1% But,
given that the liturgy starts with Adam in the land of Glory, as one
made 1n the likeness of God’s Glory, there seems also here to be a
priestly theology which grounded the prayer for God’s restoration
not simply in the Mosaic covenant but also a pre-fall relationship of
ontological affinity between God and his own humanity, now summed
up in Israel. The liturgy calls for the remembrance of Adam’s orig-
inal state as the basis for future restoration of the true Adam-in-
Israel.!® Regrettably too little of the first prayer remains, but it is
possible that there is already a statement of humanity’s sin and exile
from the garden which foreshadows Israel’s own story in what
follows.

The name of this text also deserves consideration. On the back
of frag. 8 of 400504 there is the title M7 27, This has been
variously translated and its interpretation is uncertain. Does it mean

% The language draws on Isa 43:7 where God says that every Israelite in Exile
is one “whom I created for my glory ("2 *123%)”. The translation “for Your
honor we were created” in Nitzan 1994b, 96, does not do justice to the theological
perspective.

17 See Chazon 1992a and in general Falk 1998, 59-92.

8 Falk 1998, 72.

9 Cf. the way 4QJnstruction (4QQ423 1-2) addresses the student of wisdom as
one called, as was Adam, to rule over, serve and guard Eden (see T. Elgvin DD
34:509-10, 512).
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that the text provides the words for a hiturgy which follows the cycle

of the heavenly lights?® This is possible; it would mean the prayers

are designed to be recited at the interchange of the dominion of the

luminaries, at dusk or dawn (cf. 1QS 10:1-3; 1QH* 20:4-11

[12:4~11]).2 However, this interpretation is not without its prob-
lems, since as the title stands we should expect the liturgy to con-

tain the words spoken by the luminares (or, perhaps their angelic

counterparts). The text itself shows no sign that it is intended for

any one other than human worshippers.

A solution might lie in the fact that Israel’s priesthood is respon-
sible for the giving of light and in many texts is closely related to
the heavenly bodies.?? Liturgically speaking it may be that the priest-
hood are here regarded as the ritual embodiment of the heavenly
bodies. In the blessing of the high priest of the Blessings Scroll (1QSb
4:24-28) it is possible that the high priest is set apart to be a lumi-
nary (1QSb 4:27 “may he make you holy among his people and a
luminary(?) (7W29) [ ] for the world in knowledge”). That the priest-
hood at worship could be both the Glory of God, as fragment 8
recto might imply, and also the luminaries, as fragment 8 verso implies,
Is again consistent with the vision of the high priesthood in Sirach
50. In Sirach 50 the identification of the high priest with God’s
Glory is set in the midst of verses where he is also compared to the
sun, moon and the stars (50:6-7). The Greek translator of those
verses sets Simon in the cosmic procession (@v nepiotpoefi) of the
heavenly bodies.?

Whilst there is no other indication in the text that the priesthood
have appropriated the identity of the heavenly luminaries, this expla-
nation of the text’s tide would mean that this ideology was so
axiomatic at Qumran that at times it did not need to be made
explicit.

(b) “All the Glory of Adam”

In 1QS 4:22-3 the perfect of way (777 27n) have been chosen for
an cternal covenant and for them there is (or, will be) all the glory

2 D.T. Olson in Charlesworth, et al. 1998-9, 108.

2 Cf. Chazon 1997, 24; Falk 1998, 59, 86.

2 Cf. Baillet DD 7:139; D.T. Olson in Charlesworth, ef al. 1998-9, 108.

2 For neprotpoen used primarily of the procession of the heavenly bodies, the
stars, the sun or the cosmos itself see LS] 1389.
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of Adam (@R 2D 93 o79) and there is no deceit”. In 1QH*
4:14-15 [17:14-15] God has “raised an [eternal] name, [forgiving]
offence, casting away all (the community’s) iniquities, giving them as
a legacy all the glory of Adam (@M 22 5102 ©7MnY) [and] abun-
dance of days.” In the sectarian rewriting of Israel’s history in the
Damascus Document the community, or Essene movement, becomes the
true Israel for whom there i1s built “a sure house (1 n2)” (3:19).
These are they who hold fast to the covenant “for eternal life and
all the Glory of Adam @™ 22 921 fix1 119)” (3:20). This new
Israel are also referred to as the “penitents (230) of Israel”, or “the
returnees of Israel”. Similar language for the righteous remnant is
used again in 4QpPs* (4Q171) 3:1-2 where those who have returned
from the wilderness (7277 20} will live for a thousand gencrations
in salvation and they “and their descendants for ever” possess “all
the inheritance of Adam (@78 rom 1)

Translators and commentators on these passages do not agree
what “all the T22 of T means, though there is now general agree-
ment that this is Adam, not just “man” that is in view. Is this merely
human “honour”, rather than a “theological” or “divine” Glory?*
And is this a future inheritance or is it a reality which 1s already
experienced by the community? The phrase, self-evidently, summa-
rizes a reality the content of which can only be understood when
other relevant texts are considered—which is the purpose of the rest
of this study. But, I think, several terpretative considerations can
be established already at this stage of our discussion.

On the question of temporal perspective, there 1s an oscillation in
the four passages between “all the glory of Adam” as a future and
a present expericnee, but nowhere is the perspective unequivocally
future. The context of 1QH®* 4:15—that is 1QH* 4:9-15—although
badly broken, is throughout an affirmation of what God has abready
done for the righteous. And the fact that “all the glory of Adam is
parallel to “abundance of days” suggests that because the latter is a
present blessing, so also is the former. The conjunction of Adamic
blessing and long life recurs in 4QpPs* 3:1-2 where, again, because
longevity of life is ascribed to the community members themselves
the impression is that the inheritance of Adam is also already theirs.”

# So, for example, Joseph M. Bawmgarten and Daniel R. Schwartz in Chadesworth
1995, 17 translate CD 3:20 “all (human) glory (is) theirs”.
5 So, rightly, Brooke 1999, 290.
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The eschatological context is clearest in 1QS 4:23 (cf. generally
4:6-26), but even here, in the wnmediate context (4:22d “for those
God /s chosen for an cternal covenant”) the possession of all the
glory of Adam could very well be a present reality. And, otherwise,
the eschatological conditions of the righteous to which 1QS 4 looks
forward are in almost every respect already anticipated by the com-
munity. Indeed, the idea that the community already has Adam’s
glory 1s consistent with the fact that the community have also returned
to the pre-lapsarian world of Eden (see below).

It goes without saying that in none of these passages does the
glory of Adam belong to a transcendent history, after some escha-
tological collapse of space and time (a scenario which is otherwise
absent from the DSS). Rather than a vision for a futurc transcen-
dent cosmology, the notion of Adam’s glory is best understood as
an affirmation of a particular theological anthropology, rooted, not
in the Endzat, but the Urzat because the true Israel are the true
Adam and the Qumran community are the true Israel they possess
all that Adam possessed before his departure from paradise.

Furthermore, the life-setting for this expression is Israel’s Temple
theology as it is expressed so profoundly in Sirach 49:16-50:21.% In
that passage it is Jerusalem, the Temple, its worship and, above all,
the priesthood, which possesses all the glory of Adam, since in this
space and time the original order of creation and the harmony of
Eden is recovered. The cultic context is patent in the wider context
of CD 3:20 {cf. CD 3:12-4:4) and is probably assumed by the use
of the expression in JQH® 4:15.

Not only should “all the glory of Adam” be related to the cultic
theology of Ben Sira, it should also now be read through the lens
provided by 40504 frag. 8 where, again in a liturgical context, Adam
possesses a glory which is then transferred to the true Israel. Here,
and 1n Sirach, 1t 1s not simply a human “honour” or “dignity” that
is in view, but a Glory which is God’s own.¥ The Qumran com-
munity believed then, that it was their vocation to fulfil the respon-
sibility originally given to Adam to embody God’s own Glory.

% Cf. Wernberg-Moller 1957, 87.

¥ As Lichtenberger 1980, 225 points out, apart from another reference to the
hymnist’s 122 m 1QH* 7:19-20 {15:16-17] (discussed below) throughout the Hodayot
2D is atways God's.
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(¢) 40381 (4QNon~Canonical Psalms B) and the Worship of Adam

Another liturgical text which perhaps attests the Qumran commu-
nity’s behef in a divine humanity is 40381 (4QNon-Canonical Psalms
B). Fragment 1 of this pseudepigraphical psalms collection is a cre-
ation psalm which may bear witness to a widespread belief that when
Adam was originally created the angels were made to serve and even

worship Adam.”

*marvels. He, by an oath, made heaven and earth, and by the word
of his mouth [. .. * and watercourses. He shut up its rivers, pools and
every eddy, and he [... ° night and st[ar]s and constellations, and he
made (them) shine [... ® trees and every frufit of the vilne and all
the produce of the ﬁdd And according to his words [. .. 7 with [his]
wlifc]. And by his breath he made them stand @701 ¥11M2Y, to rule
over over all (732 Hwnb) these on earth and over all ... * [mon]th
by [fiJonth @112 wIf%]) sacred festival by sacred festival (Tvin%
'wmm:) day by day, to cat its fruit (that) the land makes flourish [. .

. and birds and all which is theirs, to eat the choicest of all, and
also[ Jmsh m them, and all his hosts ("83% 21 and [his]
ange[ls 1“‘]&5(:7} . ..] to serve man/Adam and to minister to
him (0 oRb I:A]L?) and [

The text deseribes in summary fashion God’s creation of the heav-
ens and the earth. The extant text echoes the first and second days
of creation according to Genesis 1 (line 3), the earth’s water courses
of the third day (line 4),* the luminaries of the fourth day (line 5)
and the vegetation of the third day (ine 6).%° It moves quickly to
the supremacy of humanity whom God makes to stand by his breath
(cf. Gen 2:7 and Ezekiel 37) and “to rule (70n7) over all these on
carth and over all [...”
the provision for humanity of food from the creatures of the fifth
day seems to be in view in line 9. Finally, the text introduces the
angelic realm glossing “their hosts” in Genesis 2:1 with “[his] ange[ls].*

, in line 7. What follows is less clear, though

% Dated paleographlcally by the editor, E. Schuller, ¢. 75 B.C. (D7D 11:88). For
our texts see D7D 11:92-96. See also Charlesworth, ¢ al. 1998-9, 10-39.

? For the earth’s irrigation arranged on the third day see jub:lm 2:7.

* The editor, E.M. Schuller underplays the degree of conformity to the pattern
of creation in Genesis 1 (D7D 11:91-2). We are more confident than she that line
7 speaks of the creation of humanity and she seems to miss the way in which the
language of line 4 echoes Genesis 1:9-10 and its wider intratextual space. Of the
texts cited by Schuller Jer 5:22; Ps 104:9; Prov 8:29; Job 38:8 and Prayer of Man-
asseh 3—4 (p. 95) are all part of the interpretative web through which Gen 1:9-10
would be read.

# A restoration of “angels” here is to be preferred over other alternatives given
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In the next line (line 11) the text says that something or other is
created “to serve Adam(/humankind)14 and to minister to him 7299
ammwsy ooy

The editor, Eileen Schuller is somewhat puzzled by this statement
because although, in context, the angels and host of the previous
line are the most logical subject of this action, “it is difficult to see
how the angels can be said 0% T2057.%2 On the contrary this would
be an entirely unsurprising restoration of the text since there is a
widespread haggadah according to which Adam is to receive wor-
ship from the angels when he is first created.®® This is a version of
the creation story which is preserved in its clearest and most acces-
sible form in the Latin text Vita Adae ef Evae (chs. 12-16) though it
is widespread throughout Jewish pseudepigrapha, the rabbinic cor-
pus, early Christian literature and is even attested in the Koran®
The first century Christian Letter to the Hebrews (1:6) evidently
knew this story and so it was probably both pre-Christian and widely
known before the fall of the Second Temple.®

Of course, the Hebrew could just reflect the tradition that the
world was created for humanity or Israel, a view which is well attested
m pseudepigrapha from the late first century B.C. onwards and which
now appears in a Qumran Cave 4 text (4Q392 1 4-6).% But it
should be remembered that both the verbs M and 720 which are
used in 40381 have a strongly cultic orientation for the community

the way T®3X “his hosts” is found in parallelism with angels in Ps 103:20-21; 148:2
(gere). Sce E.M. Schuller D7D 11:94, 96.

2. DJD 11:96, cf. Schuller 1986, 84.

% The phrase 08> 7207 is perhaps a deliberate play on the phrase M8 Tav5
AT in Genesis 2:15; 3:23 (cf. 2:15) which then states a suggestive interdepen-
dence between the various parts of creation with Adam serving the ground and the
angels serving Adam. In both its original context (see Wenham 1987, 67) and more
recent interpretation (e.g. Sirach 24:31) the picture of Adam serving (or, tilling) the
ground has overtly cultic connotations.

* Judaism: Life of Adam and Eve (Latin, par. Armenian, Georgian); Gen. Rab. 8:10;
Ecel. Rab. 6:9:1; Bereshith Rabbati 24%.; Pirke de R. Eliezer 11-12; Apocalypse of Sedrach
5:1-2; Armenian Penitence of Adam 11-17; 2 Enoch (Stone 1993); Slavonic 3 Baruch
(Gaylord 1982:304—5). Christianity: Hebrews 1:6; Slavonic Book of Adam 47; Conflict
of Adam and Eve T; Gospel of Bartholomew 4:52-60; Sibylline Oracles 8:442—445; Apoca-
bypse of Sedrach 5:1-2. Istam: Koran 7:12-14; 15:30—36.

* There is also an intriguing similarity between this Qumran text and Mark 1:13
where Jesus was “in the wilderness forty days, tempted by Satan; and he was with
the wild beasts; and the angels ministered (Suxdvouv) to him”.

% CfL T, Mos. 1:12; 4 Ezra 6:46; 8:1, 44; 9:13; 2 Bar. 14:19; 15:7; 21:24; Greck
Apoc. of Ezra 5:19.
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that used the text.’” Any overtone of cultic veneration from the angels
towards humanity would not be completely out of place in our text
since line 8 apparently connects the order and bounteous provision
of creation with Israel’s cult which 1s conducted “[mon]th by [m]jonth,
appointed time by appointed time (7002 7M7), day by day”. To
a degree this i1s already a way in which the created order serves
humanity and line 11 may simply be developing the point further.

This Qumran text may therefore preserve the earliest datable wit-
ness to the belief that before his fall Adam was to be the recipient
of worship {from the angels and/or the rest of creation). Although
40381 is a first century B.c. manuscript the use of Late Biblical
Hebrew, the lack of later theological ideas, the absence of any clearly
sectartan terminology and other considerations suggest to its editor
that it originated in the Persian or Early Hellenistic period.”® This
would push back the dating of the worship of Adam haggadah much
further still.

On the other hand, some readers might feel that the worship of
Adam haggadah represents an inherently heterodox theology, and
that, although it might be possible to date its genesis to the forma-
tive period of earliest Christianity, it really could not belong in an
“orthodox” Judaism of the Persian or early Hellenistic period: given
the reasonable confidence of E. Schuller’s dating of the text to that
time on other grounds, we would be wiser not to fill in the lacunae
of 4381 1 11 in this way.

This only begs the question what post-exilic “orthodox” theology
and biblical monotheism actually are. This is a question which is
too often given a hasty answer which rules out of court the worship
of a human being by other human beings or angels, as if that human
being were God himself. As we have already seen in our last chap-
ter, from at least the carliest decades of the Hellenistic era we have
many texts in which “orthodox” Jewish practice and belicl did, it
seems, believe it appropriate under certain circumstances to worship

% For T2 see, e.g., 1QpH™ 12:13; 13:2-3; CD 5:4 (for the worship of idols);
10QSa 1:13 and for MW see, e.g., 1OM 2:1-3; 13:3; 1QSb 4:25; 4Q511 35 4. In
4Q)392 frag. 1 the context of the view that God created the world for humanity is
also cultic (see the discussion of this text below). Even though 40381 is probably
not composed by a Qumran sectarian (having a pre-Qumran provenance) the point
here is that we know from QL lterature how its language would be heard and
understood in that socio-religious context.

% Schuller 1986, 5-60.
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a human being. We have already discussed in some detail one such
passage—the hymn in praise of the high priest in Ben Sira 50.%
Because of the importance of this issue, which reappears later in our
discussion of the Songs of the Sabbath Sacrifice it is worth reiterating our
understanding of the worship of the divine humanity tradition.®

Jews believed 1t was not only possible, but right and proper to
give worship to a human being, just as the angels were commanded
to worship Adam, because they belicved that the true humanity was created
by God to be his selem; that is humamly s to the one true God what an idol
is to uts pagan god. The second part of this proposition has now been
proposed by a number of OT scholars who have wrestled with the
biblical restriction against man’s own making of images of Yahweh."
In particular, John Kutzko has shiown that for the priesdy tradition
represented by P and the book of Ezekiel, the making of images by
man is prohibited in biblical religion because only man humself genuinely
gwes physical form to God* This is the reason why P uses the word
selem—a word which is otherwise used specifically of “pagan” statutes
or idols (e.g. Num 33:52; 1 Sam 6:3, 11; 2 Kgs 11:18 = 2 Chr
23:17; Ezek 7:20; 16:17; 23:24; Amos 5:26; Dan 2:31, 32, 34)—for
the creation of humanity (Gen 1:26-27). That humanity could, under
the right conditions, function as God’s idol does not transgress any
biblical legislation.*

The first part of my proposition, has not, as far as I am aware
been otherwise voiced. It follows logically from the view that human-
ity 1s created to be God’s idol (analogically speaking) that this opens
up the possibility that just as non-Israclite religion entailed the wor-
ship of the gods through the worship (care for, feeding, clothing, etc.. )
of the gods” statues so also should Israelites themselves worship true
humanity where it functions as would the image of a pagan god.
This understanding of things at once explains the penning of a hymn

* CL the worship of the high pricst according to the early fourth century B.C.
author Hecatacus of Abdera (in Diodorus Siculus Biblistheca Historica X1.,3.3~8); the
worship of the high priest by Alexander the Great (Josephus dnt. 11:331-335; Scho-
lion to Megiath Ta‘anith 21st Tislev and 6. Yoma 69a); worship of the priest in 7.
Reub. 6:12; worship of Enoch the Son of Man (Eth. Enoch 48:5; 62:6-9, cf. 46:5;
52:4); worship of the king (1 Chr 29:20) and of Mosecs in Ezekicl the Tragedian’s
Itxagoge line 81.

" See the discussion of chapter 3 and Fletcher-Louis 1999.

" See Smith 1988, 424--27; Watson 1997b, 289; Nichr 1997.

# Kutsko 2000.

* So, rightly, Schmidt 1995.
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in praise of the high priest in Sirach 50: Simon is praised because he
is the true Adam, the image and physical embodiment of Israel’s one God. As
we shall see later in this study this theology was also put into prac-
tice at Qumran in the regular praise offered to its own high priest-
hood. At this juncture, bearing in mind our primary interest in the
community’s view of Adam, a clear illustration of the way the bib-
lical image-of-God-in-man theology worked in the Second Temple
period can be seen through a comparison of the worship of Adam
in the Vitae Adae et Evae 12-16 story and the account of Nebuchad-
nezzar’s idolatry in Daniel 3.

In that canonical passage Nebuchadnezzar sets up an idol @%%,
3:1, 2, 3, 7 etc...), which has been made by human hands. He issues a
decree that at its dedication all should worship the statue. All the
“satraps, prefects, governors, counsellors, treasurers, judges, magis-
trates and=all the officials of the provinces” came to the dedication
(vv. 2=3). A herald proclaims the decree, to which is attached the
warning that “whoever does not fall down and worship will be thrown
into the furnace of fire” (v. 7, cf. v. 11). The Jews Shadrach, Meshach
and Abednego refuse to worship and are dealt with accordingly.

The worship of Adam in Vitae Adae et Evae 12-16 15 a deliberate
subversion of that story in which roles are reversed in a way which
parallels perfectly the polemic against idolatry in Genesis and Ezekiel:
in each text there is the presentation of an image that is to be wor-
shipped; the true image (Latin: 1imago) worthy of worship is made by
God, not by man; “all the angels” like the “satraps, prefects, gover-
nours” and other officials of Daniel 3 are called to the presentation
of the image (14:1); Michael plays the role of the herald commanding
* that the image of God (13:3; 14:1-2; 15:2) be worshipped; this time it
is Satan who refuses to worship the image and he i1s appropriately
punished. Adam is worshipped because he w5 to the one true living God what
a statue is to a pagan god.*

One immediate upshot of this rabbit trail away from Qumran is
that the theology of the worship of Adam story must now be rooted
firmly in the beginnings of the Second Temple period. Once the
priestly tradition represented by P and Ezekiel makes the theologi-
cal move to prohibit idolatry on the grounds that humanity is God’s
image, or idol, then the kind of story that one finds in Vita Adae et

* This reading develops the observations already made by Patton 1994.
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Ewvae 15 only a small conceptual step away. The close literary simi-
larity between the worship of Adam in that text and in Daniel 3
suggests the former owes its genius to the early Hellenistic period
when Daniel 3 was written.* Indeed, it is likely that Daniel itself
testifies to the legitimacy of the worship of the true human being
on these theological grounds. Immediately prior to his construction
of his illegitimate idol, Nebuchadnezzar had fallen on his face, wor-
shipped Daniel and ordered that a grain offering and incense be
offered to him. Although commentators normally assume that these
are actions which the implied reader knows are a foolish act of idol-
atry, nothing in the text supports such a reading. Daniel does not
reject Nebuchadnezzar’s worship, rather he joyfully accepts it along
with the reversal in his socio-political fortunes that it accompanies.
The end of Danicl 2 and the beginning of Daniel 3 naturally read
as a satire in which a fickle convert to the Jewish faith sees some-
thing of the true nature of the one God present in his servant and
the bearer of his image—Daniel—but all too quickly this potential
proselyte returns to the pagan rejection of the image-of-God-in-man
in his attempt to usurp God’s own position as image maker.
Returning now to 4Q381, the possibility that this text attests what
would be a widespread story about the worship of Adam by the
angels is entirely consistent with the (late Persian-early Hellenistic)
dating and (pre-Essene) provenance that it has been given by its edi-
tor, Eileen Schuller. From the Qumran perspective, although 40381
does not preserve distinctively sectarian ideas or language, there is
every reason to assume that it was read and used by the commu-
nity. As far as the worship of Adam is concerned this will be another
witness to the community’s interest in humanity’s divinity as, for
Jews in the second Temple period, worship was reserved exclusively
for the onc Jewish God and, in some instances, the unique physical
representative and human embodiment of that God.*

%1 take it that Daniel 3 is part of an earlier (3rd century) version of Daniel
(composed principally of Dan 2—6) which was updated in the early second century
B.C. to its extant form.

# Regrettably nothing of the liturgical function of 4Q381 frag. 1 can be gleaned.
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Transformation in the Hodayot

The very negative vicew of human nature in the Hodayol is well known:
the psalmist meditates ad nauscam on his identity as one created
from the dust and from clay, who is utterly unworthy of God’s pres-
ence, born into iniquity and unable, of his own accord, to under-
stand God’s ways or meet his righteous demands. The theme 1s
obvious to the casual reader and has been much discussed.”

The temptation 1s to latch on to this, certainly dominant, theme
and assume that the Hodapot have a fixed, inflexible anthropology.*®
However, there are some equally significant passages in which, as a
member of the community of the righteous who have already expe-
rienced God’s salvation the psalmist speaks of his inclusion i the
heavenly angelic realm (11:21-23 [3:21-23]; 14:13 [6:13]; 19:10b-14
[11:10b-14]; 23:10 (frag. 2 1 10); 26:6-7). These, too, have been
much discussed and 1t is hikely that they entail transformation to an
identity befitting life in the heavenly world.” Because of the allusive,
poetic, nature of the Hodayot these texts are tantalizingly difficult to
interpret and it is not our purpose here to discuss them in any great
detail, but rather simply to recall their content and make some gen-
eral observations about their meaning. We shall return in later chap-
ters to discuss specific passages mn the Hodapot in more detail.

One of the fullest statements of this theme 1s 1QH* 11:19-23
[3:19-23]:

I thank you, Lord, because you saved my life from the pit, and from
the Sheol of Abaddon 2 have lifted me up to an everlasting height
@ o), so that I can walk in uprightness without limit (297NN
TP TR? Wrnd). And 1 know that there is a migrek (TPD) for some-
one ?' you formed from dust (MB¥D 70X for an everlasting commu-
nity (@71 T0?). The depraved spirit you have purified (150) from
much transgression so that he can stand in position (PRI IXTHY)
with * the host of the holy ones (@WTP N3Z) and can enter in com-

¥ See, e.g., Holm-Nielsen 1960, 274-282; Lichtenberger 1980, 73-93.

* There 1s also the danger—now a legacy of an older period of Qumran schol-
arship when fewer texts where published—of thinking that the anthropology of the
Hodayot is definitive for Qumran thought in general. But apart from 10QS 11:9-15
and a brict passage in the Sabbath Songs (4Q400 2 5b—7) the very negative view of
humanity here is not otherwise attested in QL.

# Kuhn 1966, 66-73; Brandenburger 1968, 103—4; Nickelsburg 1972, 152-54;
Lichtenberger 1980, 224-227.
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munity (77°2) with the congregation of the sons of heaven. You cast
for man an eternal lot with the spirits of * knowledge to praise your
name in the community of jubilation (77 "W"2) and to recount your
wonders before all your creatures.

Docs tlus text describe a transformation to a new angelic identity?
It 1s not clear. Because the psalmist has been raised from the realm
of death (line 19) 1t would be natural to suppose that he now expe-
riences in this hfe, by virtue of his entry into the heavenly realm
(lines 21-23), the angelomorphic existence for which all Jews waited
after death and the general resurrection (cf, e.g., Dan 12:3; Mark
12:25 etc . . ). Indeed, this reading is consistent with other statements
in the Hodayot.

In 7:19-20 [15:16-17] it 15 said of the just man who cxperiences
“cternal salvation and endless peace” that God has “exalted Ins glory
above flesh (122 —wan o°M)”. Even if this is only a human “hon-
our” and “dignity” the language evokes the tradition in which divine
humanity transcends the realm of flesh which we have traced through
Sirach 45 and Fubilees 31. In 15:23b—25 [7:23b—25] the psalmist
exclaims: “You, my Go]d, have saved my life, and lifted my horn
up high (915 1P ©0). I am radiant with sevefold li[ght] (nvam
oh3w [MIR3), in the H[ght which]® you prepared for your Glory.
{vacat) For you are my [ever]lasting luminary, and have estabhshed
my foot on the lev]el ground] ([72°]n2).” What this means, exactly,
1s not clear, though the psalmist is probably identified with the heav-
enly bodies, and therefore, by implication, the angels.®® If our recon-
struction of the lacunae is night, then here the psalmist enters into
the light of God’s own Glory.

In 18:27-28 [10:27-28] it 15 said of membcers of the community,
to whom God has given understanding, that “to the extent of their
knowledge they are glorified (77227, the one more than the other”.
This reminds us of the organizational hierarchy within the commu-
nity (1QS 2:23; 1QSa 1:18). Although this may be thought of as
merely a relative ranking of human “honour”, we shall see later that
it corresponds very well to the liturgical hierarchy of divine Glory
m which the community are arranged during the worship of the
Songs of the Sabbath Sacrifice.

# For this reconstruction, identifying the sevenfold light as the light which the
God creates for his own Glory see Holm-Nielsen 1960, 135-36.
' For the “sevenfold light” see Isa 30:26.
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The angelic identity of the righteous as a whole is perhaps in view
in 14:14 where they are described as princes @™W). And in 8:11
[16:3] the use of Isaiah 6:3¢ “the fullness of all the earth 1s your
Glory”—the Qedushah of the seraphim—might suggest a conscious
reflection on the privileged position of the human worshipper who
1s able to sing the praises of the angels. But, on the whole, the new
identity of the righteous is more theological than angelological. In
5:23-24 [13:17-18] those whose sins are forgiven are then

beautified with God’s splendour and caused to rule ove[r an abun]dance
of pleasures with eternal peace (@1 21[72 72Wnm wINDN 7712
obw oo o) and length of days.

Here use of the verb 88 in association with God’s splendour recalls
the priestly tradition which traces God’s beauty from Adam, through
Noah to the high priest (Exod 28; Sirach 45:7-8; 49:16-50:21; 1Q19).
Indeed, there can be no doubt that this text is a fuller form of the
statement that to the righteous belongs “all the glory of Adam”. The
verb S0n appears in a number of other Qumran texts as an equiv-
alent for the 77 of Adam’s divine rule in Genesis 1:26, 28 (per-
haps under the influence of the Vi@ of Ps 8:7).% In this context
the 0170, of course, alludes to Eden and the juxtaposition of all this
with the promise of longevity recalls the coupling of the inheritance
of Adam’s glory and a long life i both 1QH* 4:14-15 [17:14—-15]
and 4QpPs* 3:1-2.%°

The theology of the Hodayot is radically theocentric. But this is
not an exclusive theocentricity which removes righteous humanity
from any participation in the divine life. On the contrary, it means
- that if God is to act in a peculiar way through some of his crea-
tures (the righteous), they must be taken up into his world, reality
and nature. The God of the Hodapot is so jealous for his own self
that his true humanity becomes the extension of both his being and
his action. 1QH* 19:10-11 [11:10-11] we read “for the sake of your
Glory (7533 19n7), you have purified man from offence, so that he

2403381 1 7; 40422 1:9; 4Q423 2 2; 40504 frag. 8 recto i 6, cf. 108 3:17,
1QH® 9:17 [1:17] and 4Q418 81 3. The language and interpretative connections
between these texts are discussed by Glickler-Chazon 1997. See also T. Elgvin in
D7D 34:509.

% The Adamic theme is continued in the next column where the psalmist has
the knowledge of good and evil (6:11-12) and the difference, therelore, between the
righteous and the wicked (6:8-22), (cf. 4Q303 8, 4Q422 1:10; Sirach 17:7).
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can sanctify himself for you”. Several times we hear of how God has
magnified himself i the psalmist (3 72737, 10:24-25 [2:24-25];
12:8 [4:8]; 13:15 [5:15]). But, in these instances the exchange of
benefits is not one-way. In 10:24-25 [2:24-25] it s when God mag-
nifies himself in the speaker that the speaker is then able to stand
firm (72Y) against the onslaught of chaos hurled at him by his ene-
mies {(lines 25, 29-30).

All this is possible because the righteous now praise God “in the
tents of Glory and salvation (W™ T2 "9nR3)”, “in the hofly] res-
idence @Tp 1wy’ (20:2-3),** and because the worshipper now
walks in God’s presence “along the paths of Glory (1122 ">"2w)”
(15:15 [7:15]). Put in other words, the psalmist has returned to the
“Eden of Glory (a2 7W)” (16:4-26 [8:4-26], cf. 14:14-18 [6:14-18]).

In cvaluating the theme of human transcendence in the Hodayot
we should appreciate the significance of two parallel movements, one
vertical and one horizontal. The righteous have been raised up to the
heavenly realm and they have been taken mto paradise. These two
movements belong together because they are each bound together
by a third movement into the cultic community.

We have just scen how the possession of the glory of Adam means
the possession of the position in creation that God originally gave
Adam before his fall (5:23-24). Here the righteous are clothed with
God’s splendour, ruling as Adam was to rule. In 16:21-26 [8:21-26]
the psalmist fulfils Adam’s vocation to till and keep the garden, dig
its ditches and manage its irrigation system.”® This is powerful rhetoric
which will have a wide referential range: the psalmist lives in Eden
with the restored Adamic identity because he is free from sin and
the cflects of the curse on Adam’s sin, he has Adam’s position over
the rest of creation, his relationship with the plants of paradise is a
metaphor for his relationship with his students, and so on. But per-
haps more than all these, we can be sure that the return to Eden
theme is possible because the community have access to the true
sanctuary which is, in turn, Eden.

Much of the Hodayot is a sustained and extended meditation on
the anthropology of Genesis 2:7 where Adam is formed from the
dust of the ground. It is this Adam who is a mere mortal, unable

** See the parallel Cave 4 text (4Q427 3 2-3). Compare the similar expression
(“tents of salvation”) 40427 7 1 14.
% Cf. Sirach 24:30-31 and Davila 1996, 462-63, 465.
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to stand in God’s presence. How, then, can the same children of
Adam inhernit all Adam’s glory, ruling over creation if, before their
“fall”, or departure from Eden, they are merely dust and clay? For
the Qumran community this is not a problem because the Adam
who is created in Genesis 2:7 has not yet entered the garden of Eden. This,
according to Essene thought happened forty days afler Adam’s orig-
inal creation { Fub. 3:8-14, cf. 4Q265 7 1 11-17). And, furthermore,
the movement of Adam (and Eve) into Eden becomes a paradigm
for entry and full inclusion of the Israelite in the Temple and in the
holiness that it gives God’s people.”® This is, of course, because the
sanctuary (particularly the holy of holies) i1s equated with Eden (esp.
Fub. 8:19). So, the movement within the Hodayot from the status of
a creature of dust and clay to the exalted position of the pre-lap-
sarian Adam in the Eden of Glory is @ movement from oulside to inside
the cult and the communily it circumscribes.

This way of thinking 1s probably presumed in the passage cited
earlier (1QH* 11:19-23) where the one “formed from the dust” (Gen
2:7) is taken into the “congregation of the sons of heaven”. Through-
out the scrolls the experience of a communion with the angels is
cultic in conception: just as priests in general, and the high priest-
hood in particular, have a peculiar ‘access to God and his presence
in the temple, so also it is this world which provides access to the
angels, God’s heavenly entourage.”” Certainly, in this passage the
same basic movement into the sanctuary and the cosmology it pre-
scribes underlies the vertical movement into the heights above.

1QH® 11:19-23 is replete with cultic terminology.®® In the first
place, obviously, the purpose of God’s salvation is so that the right-
eous might “enter in communion with the congregation of the sons
of heaven” where he praises God’s Name “in the community of jubi-
lation” and tells of God’s wonders before all God’s works.™ This 15
the heart of the cult, plain and simple. From other DSS texts we
know that membership of the “congregation of the sons of heaven”
required a culic purity commensurate with communion with the

5% See Baumgarten 1994

% See in particular Mach 1992, 209-16.

% Here I develop the observations of Maier 1964, 133 and Mach 1992, 212-213.

% Praise before all God’s works assumes, in part, the cult as microcosm: the cul-
tic community is the place where all creation meets and is bound by the people
that voices it praise.
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angelic realm (1QM 7:4-7; 1QSa 2:3-9). So, as we would expect,
although they have been missed or, even, rejected by the commen-
tators, there are other aspects of this Hodayot passage which have the
cult and its purity in view.

In line 20 the psalmist thanks God because 7P % w1 MO9S,
The precise nuance of the language is hard to gauge. Does W™
refer to the cthical purity of the psalmist (cf. line 21) or the level
ground whereon he walks? Whichever of these is in mind-—and delib-
erate ambiguity is likely—the language probably picks up the only
biblical text where W and 777 come together; Malachi 2:6 where
it is the angelic priest who walks in integrity (777 W 3) with God.
An allusion to that text is fitting because here in the Hodayol there
is the suggestion that the speaker has precisely the kind of angelic
identity which Qumran readers found in Malachi 2, as Jubilees 31
testifies.”” As we shall sce this is one of several significant citations
or allusions to Malachi 2 where the transformed, angelic priesthood
of the Qumran community is in view.

In line 21 God has purified (0770) the depraved spirit from great
offence. In the Qumran context, as in the Hebrew Bible (Lev 11:32;
13:34, 58; 14:8-9 etc...), the language of purification (\/TKD) car-
ries with it the full sense of ritual and cultic purification. There is no
justification for thinking that its “root” meaning has “passed over
into a more common usage of the cleansing God gives by declar-
ing the sinner pure, without the undertaking by man of any ritual
cleansing process”.®" Purification from sin at Qumran (as indeed
throughout late Second Temple Judaism) required specific ritual and
sacrificial acts of cleansing, particularly through the sprinkling of
water or immersion therein. There is no license for thinking that
here the case is otherwise.®

To expect the Hodayot to spell out those ritual acts is to ignore
the limitations of its genre—psalmody. As it is, our passage gives
away more of a ritual perspective than it need. In line 20 the psalmist

% The Qumran reader of Mal 2:6 could have found in 21 "WM3 a reference
not just to the integrity of Levi, but also to his access to the cult and its heavenly
character. Whether an allusion to Mal 2:6 means the speaker in 1QH* 11:19-23
is a priest is hard to tell. Other considerations (see below) suggest a priestly image
has been extended to apply to the life of all community members.

% As Holm-Nielsen 1960, 68 claims.

52 The point should not really need making. The sceptical reader need only con-
sult the concordances for the root —¥io.
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knows that “there is a migueh (Tp)” for the one whom God creates
from dust. Here the word Mpn is universally translated “hope”.
Whilst this fits the context—the fate of those in the pit and the sheol
of Abaddon would be hopeless—the word’s other meaning—a pool
of gathered water (Gen 1:10 (+ Gen 1:9 according to 4QGen" and
4QGen®); Exod 7:19; Lev 11:36; Sir 50:3)—must also be present.®?
In rabbinic literature a miguel is a deep pool used for ritual immer-
sion. We know that these pools were already in use in the Has-
monean period and were a key part of religious life at Qumran.®
There is probably enough in the scrolls to suggest that the word
already has something of the technical sense that it would receive
by the rabbinic period.

There are such stepped pools for immersion at Khirbet Qumran.®
Both the Community Rule and the Damascus Document assume their use
as a necessary part of the movement’s life (1QS 3:4-6; CD 10:11-13)
as does Josephus in his description of the Essenes (B.7. 2:129-32;
138; 149-50; 160~61).°® Late Second Temple Judaism found the
need for pools of water which would allow full immersion for a vari-
ety of rites of purification, not all of which are explicit in scripture.
In this the Qumran community, with its own peculiar understand-
ing of particular uses for immersion, was no exception.” In the
absence of a full sacrificial system it is understandable that the Qum-
ran community would intensify the use of immersion for purifica-
tion, atonement and rites of passage.

In the context of a passage where God’s forgiveness is celebrated
and the language of purification (07D) is used it is hard to believe that
earlier translators and commentators have not seen a reference to a
ritual immersion pool in the migueh of 1QH®* 11:20 [3:20].% With

% The possibility is considered but rejected by Holm-Nielsen 1960, 67. For a
play on the two meanings of the word Mpn see Jer 17:13 and m. Yoma 8:9.

% For the literary and archaeological evidence for migua’dt see Sanders 1990,
214-227; Sanders 1992, 222-229.

% For the immersion pools at the Qumran site see Wood 1984; Pfann 1999,
349-50. Older generations of Qumran scholarship resisted the migueh interpretation
of these pools.

% See the thorough discussion in Webb 1991, 113-116, 133-162.

%7 For peculiar sectarian bathing halakhah see Baumgarten 1999b on 4Q414 and
40512, and D¥D 35:135-154.

% Cf. 4Q511 52+ 2 “splring of purity (WM, migreh (PR) of glory”. For "pn
M, “reservoirs of the rivers” see 1QM 10:13. Here the association with rwers,
recalls the fact that migua’st were to be filled with living, running water. In every



A DIVINE AND ANGELIC HUMANITY IN THE DSS 111

purification and forgiveness there is a transition in our text from the
realm of death (the pit, the Sheol of Abaddon) to new life and con-
current transition from non-membership to membership of the con-
gregation of the sons of heaven. In both respects these movements
evoke an act of ritual immersion.

The psalmist has been in the realm of death where he would have
contracted corpse impurity. In accordance with Numbers 19 (esp. v.
19) and Leviticus 22:4-6, and the Qumran view that immersion
should take place on the first, third and seventh day of the period
of cleansing (11QT 49:17-20, 40414 + 4Q512, cf. Tob 2:5), removal
from the Sheol of Abaddon would require immersion.*® Only a migveh
of water has the life force to overcome the contagion of death (Lev
11:36).

Access to sacred space, in particular for the priesthood, was marked
by ablutions, including bathing (7. Levi 9:11; T. Lewi 2:3 B 1-2, cf.
Fub. 21:16a; m. Yom. 3:3; Philo Spec. Leg. 1:269; P. Oxp. 840 2). Accord-
ing to Josephus the Essenes required bathing in preparation for the
daily communal meal (War 2:129-32). For the Qumran community
the man who converts to the life of the true Israel has to purify his
flesh, be sprinkled (77) “with waters of purification” (T "23) and
sanctified with waters of purity (1QS 3:8-9). This statement in the
Commurity Rule is significant because it uses language from Numbers
19:21 (“with waters of purification) which is ony used in the Hebrew
Bible for the removal of corpse impurity. This seems to imply that
“conversion” to the Iife of the Qumran movement requires cleans-
ing from the impurity of death incurred for all those outside of the
community. When 1QH?* 11:19-23 and 1QS 3:8-9 are read together

other instance of the word */iTPn in the DSS the sense of something gathered (1QH®
20:25, 29 {12:25, 29}; 4Q185 1-2 i 12 (contrast the scattering in line 11) 40381
28 3) or something appropriate for the process of forgiveness and purification 1s
present. The migueh kavod of 20:29 appears in a similar context to the migueh of
11:20 and the two passages are mutually interpretative. In 1QH® 14:6; 17:14 [6:6;
9:14]; 40185 1-2 1 7, although the translators find only “hope”, reference to for-
giveness from sin or God’s wrath on the unworthy suggests that a ritual bathing
pool is also, if not primarily, in view. The author of the Hodayot uses another word,
mpn, (12:27; 14:32; 17:12 [3:27; 6:32; 9:12], cf. 1QM 11:9) when he wants to speak
of hope, and hope alone.

% For 400512 and 4Q414 see Eshel 1997 and Baumgarten 1999b. Cf. Tob 2:5,
9; Josephus C. 4p. 2:198; Philo Spec. Leg. 3:205-207, cf. 1.261. In 1QH? 11:24 the
psalmist says that he is “surrounded with water @13 “2)”. Does this language
and the theme of a watery conflagration threatening the psalmist throughout col-
umn 11 evoke, or liturgically presumne, the actual position of the speaker in a mikves?
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they both, in their own genre-specific ways, claim that entry into
the Qumran community entails purification from death and its effects:
conversion entails resurrection.”

Clearly, then, there are at least three simultaneous movements in
the Hodayot. The righteous have been taken upwards from the tran-
sient world of dust and clay below to the eternal heights. This is
related to the archetypal transfer of the first formed Adam to the
glorious Eden. Both these movements have a concrete liturgical life-
setting in the cult which gives life where there had been death, eter-
nity where there had been mortality, understanding where there had
been ignorance, and so on. To the extent that the Hodayot assume,
or articulate, an immortal, glorious and “divine” humanity they do
so in the context of a particular reading of pruncval history which
is nourished by a particular liturgical context.”!

Precisely what relationship the theology and anthropology of the
Hodayot has with the cultic life of the community could bear further
fruitful critical reflection. The possibility must be considered, for
example, that the tension between the exalted and a transformed
identity on the one hand and the carthly, fleshly creature of clay on
the other, is not so much, or even primarily, a matter of an escha-
tological tension between a now and a not yet,”* as between differ-
ent modes, times and places within the liturgical and cultic world.
We shall return to consider other aspects of the Hodayot and its litur-
gical life setting m later chapters. For now we turn to the commu-
nity’s Wisdom literature for further evidence of its belief in a divine
humanity.

® Whether or not the waters of the Red Hcifer were actually used for the cir-
cumstances envisaged in 1QS 3:8-9 the point, which is missed by Webb 1991,
144—45, is that conversion is regarded as a transition from death to life.

m Prcmselv what relationship the hymnic material we have examined has to the
various hturgmal contexts that constituted the community’s life is hard to tell. T do
not wish to press the relationship between transformation and conversion into a
reconstructed covenant renewal ceremony, or the relationship between transforma-
tion and removal of corpse impurity and a specific use of immersion pools in the
removal of corpse impunty. Our pomt is simply that liturgy and cult are concegplu-
ally inseparable from theological anthropology in this particular Qumran hymnic
material.

2 So, e.g., Nickelsburg 1972, 154.
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1Q/ 4QInstruction

1Q/4QInstruction, prior to the editio princeps known as 4QSapiential
Work A, provides another witness to the Essene movement’s angelo-
morphic humanity tradition.” This text is the longest Wisdom text
from Qumran extant in at least seven copies, one of these coming
from cave 1.7* It was evidently of some importance to the Qumran
community and its Janguage overlaps to some degree with the lan-
guage of certainly “sectarian” scrolls (e.g. the Communily Rule, the
Damascus Document, the Hodayot). The text’s precise relationship (includ-
ing its relative date) to the Qumran community and Essenism is hard
to judge given that much of it is evidently written for a laity hiving
normal, non-monastic, married lves. Some would date the work well
before the formation of the Qumran community and have distanced
its concerns from those of the priestly Essenism.” However, it is
equally likely to be a text written in the early stages of the move-
ment’s formation primarily for a lay order of Essenes living in the
towns and villages of Israel away from Qumran; the order of mar-
ried Essenes to whom Josephus refers (8.7 2:160-1). As we shall
see, in the next chapter, there is at least one portion of the work
(4Q418 81) where there is present a theology of priesthood closely
akin to that otherwise known to figure prominently in the earliest
texts of the Qumran community. At any rate 1its presence in the
QL, in so many copies, certainly attests its authoritative status in
matters which concern us here.

Humanty’s Creation According to the Pattern of the Angels

Within this sapiential work a passage attested in two manuscripts
(4Q417 1 [formerly frag. 2] 1 14-18 and 4Q418 43 10~14) provides
a tantalizingly discussion of God’s revelation to a “people of spirit™

' understanding one (I"31), inherit your reward in the remembrance
of the tifme fojr it comes. Engraved is/the/{your} ordinance, and
ordained is all the visitation " for engraved is that which is ordained

™ For the text sce Harrington 1994, 139-52, csp. 144~45; Harrington 1996,
40-59; Kampen 1998, 227-229; J. Strugnell and D J. Harrington in D7D 34 (1999).
1026, 40415, 4Q416, 40417, 40418, 4Q418a, 40423, All the manuscripts
of 1Q)/4QInstruction are written in the Herodian formal hand of the late first cen-
tury B.C. or early first century A.D.
7 Lange 1995, 47-49, of. Harrington 1994, 137-52; DJD 34.
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PP M) by God against all the infiguity] of the sons of Seth, and
a book of remembrance is written in his presence '* for those who
keep his word. And this i1s the vision of Hagi (I 19) on a book of
memorial. He gave it as an inheritance to Enosh/man (@18Y%) together
with a people of spirit (T DY DY), for 7 according to the pattern of
the holy ones (WP MI2MD) 1s his fashioning, but no more has Med-
itation (Hagu) been given to the spirit of flesh (W3 M7) for it knew
not the difference between ' good and evil according to the judge-
ment of his [Splirit. (vacal) And you, understanding son (722 12 TN,
consider the mystery of existence (772 12) and know.

This passage presents numerous interpretative difficulties and the var-
ious translations that have been offered differ widely.”® What are the
“vision of Hagi” (cf. the “Book of Hagi” in CD 10:6; 13:2; 14:7-8)
and the “book of memorial” (cf. Mal 3:16 and CD 20:19)? Arc they;
identical \mth cach other, references to the Torah (or a part thercof),
an esoteric tradition such as the Enoch corpus or, perhaps even,
Sapiential Work A itsell? Is the Hebrew 01N a Ieference to the indi-
vidual Enosh, the son of Seth, who is named in the previous line?
Or is Seth a wholly negative character in this text (Num 24:17 “He
shall destroy all the children of Seth”, cf. CD 7:20; 4QTest 13; 1QM
11:6) and 1s, therefore, the word ¥MN simply intended as a generic
reference to humanity, as it 1s clsewhere (e.g. 10S 3:17; 1QH® 9:25,
32, 34 [1:25, 32, 34])? How should we translate and interpret the
difficult, but pivotal expression X DOVTP 1IN0 in line 17, which
we have rendered in as ambiguous a way as possible: “according to
the pattern of the holy ones is his fashioning”? Are the “holy ones”
human beings or angels? These questions have already received exten-
sive discussion in the secondary literature.”
It may not be possible to resolve with certainty these problems:
it 1s 1n the very nature of the text that the reader is assumed to
understand the mysteries and the esoteric revelation which is described
and, therefore, the original author might be quite content for the
meaning of his words to remain obscure to scholars in the twenti-
eth.century who are not members of his community!

However, some interpretative observations are not in doubt and
the balance of probabilities favours a reference at the beginning of
line 17 to the creation of the true humanity according to the pat-

® See Collins 1997b, 608-9.
77 See Lange 1995, 45-92; Harrington 1996, 54-56; Elgvin 1998, 139-147;
Collins 1997b, 117~1‘27; Collins 1999; Strugnell and Harrington in D7D 34 ad loc.
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tern of the angels, the holy ones. On this reading a revelation, the
vision of Hagi, which is perhaps synonymous with the book of memo-
rial, has been given either to Enosh and his successors (“a people
of spirit”), or to the true humanity (Adam (= enosh) and “a people of
spirit”) because God has fashioned them according to the pattern of
the angelic holy ones.” John J. Collins in particular has provided
exegetical and history-of-religions support for this interpretation.”
Collins argues that enosh should be taken as a reference to Adam,
the original human being, on analogy with the way this word is used
in the Instruction on the Two Spints in the Communily Rule (1QS 3:17).
The creation of Adam “in the mmage of the holy ones” is then an
example of a more widely attested phenomenon according to which
huwmanity was created angelomorphic. The passage is perhaps cven
an carly example of the interpretation of Genests 1:26-27 accord-
ing to which the creation of humanity “in our image and likeness . . .
in the image of elohim” is taken to mean “in the image of the angels,
the gods”. The distinction between a “people of spirit” and the “spirit
of flesh” suggests a contrast between two kinds of humanity.*® For
this Collins makes a suggestive comparison with Philo’s reading of
Genesis 1-3 as an account of a creation of two types of men; the
one a heavenly man (Genesis 1) and the other earthly (Genesis 2-3).%

Not all the details of Collins’ argument are entirely convincing,
but then they do not need to be for the essential thrust of his inter-
pretation to be right.? Even if enosh refers to the individual Enosh

® The alternative view that it is the Book of Hagi which is either “created as a
sacred blueprint” (Wacholder and Abegg 1991-6, vol. 2, p. xiii) or fashioned “as
a modecl for the holy ones” (Elgvin 1998, 140) does insufficient justice to the Hebrew
and offers no obvious interpretation. Harrington’s translation (Harrington 1996, 53,
cf. DFD 34:155) which we have followed, and which does not seem to depend on
the angelomorphic humanity interpretation, is the most natural.

7 Collins 1999, cf. Woude 1998, 36-7 who sees in 1Q/4Qlnstruction two types
of humanity: “a spiritual people in the likeness of the holy ones and men of a ‘spirit
of flesh’.”

® Armin Lange’s view that the “people of spirit” refers to angels (Lange 1995,
88) is rightly rejected by others (Elgvin 1998, 141, n. 72; Collins 1999, 616). Nowhere
else in Jewish literature of the period is BY used of angels and it is not at all clear
why angels should need the kind of revelation described here.

8 Thid. pp. 615-17.

8 Collins’ argument that 4QInstruction has derived the fashioning of man accord-
ing to the pattern of the holy ones from a reading of Genesis 1:26-7 in which
man is regarded as equivalent to M7 is not entirely convincing. That elohim has
been treated as a genuine plural signifying the angels is certainly possible, but
Collins® evidence for the synonymity m QL of 120 and M7 is hardly compelling.
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as the recipient of revelation our text might want to legitimise a par-
ticular community as the recipients of revelation on the grounds that
they belong to an angelomorphic genealogy stretching back to the
patriarchs including Enosh and, perhaps, Seth.®® Even if our author
is not reading Genesis 1-3 in a way that is similar to that adopted
by Philo, this might still mean that he thought true humanity was
created according to the pattern of the angelic holy oncs. Indeed,
there are numerous considerations, besides those offered by Collins,
which support his proposal.

(1) In the first place there can be no doubt that our passage is
oriented to creation as it is originally intended. In the wider con-
text of this portion of 1Q/4QInstruction (4Q417 11 1-13 = 40418
=10} the sage is exhorted to meditation on the raz mhyeh (771 1,
403417 11 6), so that he might know the difference between good
and evil “(ine 8, restored with 40418 43~45 1 6), that he might
“walk [perffectly @n[rn 1O%nm) [in all] his [djeeds” (4Q417 1 i
12),%* so that he “will know of the glory (1252 20) of [His] mfight
wi]th his wonderful mysteries and his mighty deeds” (linc 13). In a
similar vein the exhortation continues in the rest of the column
(4Q417 11 18b-27 = 40Q418 43 14b-17). What is mcant by the
raz nihyeh 1s little clearer than the identity of the “Book of Hag”,
but within the larger context of our text it certainly includes refer-
ence to the original order of creation.®” The desire to know the dif-
ference between good and evil attests to the tradition, otherwise known
from Sirach 17:7, that in the original creation God did purpose for
Adam and Eve to know what the tree of knowledge promised to
give them. That this ability to discern between good and evil is the
express purpose of Wisdom in its role as a restorer of the primeval
order is attested elsewhere in the scrolls (4Qmysteries® (4Q300) 3
2-3, ef. 1QH® 6:11-12 [14:11-12]).%

The brief and highly elliptical line 4Q403 1 i 3 to which he appeals for this (fol-
lowing, presumably Newsom in D7D 11:284) is only faintly reminiscent of Ezckicl
1:28 and is hardly a warrant for Collins’ claim that ™20 “is used f(or the likeness
of God’s glory, where Ezckiel 1:28 used mn1” (1999, 613).

# Compare the Shem, Seth, Enosh chain in Sirach 49:16 which bears the respon-
sibility for divine Glory from Adam through to Israel and her high priest Simon.

¥ For this walking perfectly sce also 4Q417 1 i 5.

# Clompare esp. 40416 1 which is probably the introductory column of the work
(Harrington 1996, 41; D7D 34:8). For raz nihpeh as the mysteries of creation sce
Schiffiman 1994, 206-7; Kampen 1998, 229; D7D 34:35.

% In another fragmentary portion of our work the garden of Eden comes speci-
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As we saw in the previous chapter the belief that humanity was
originally created angelomorphic 1s widely attested in contemporary
Jewish texts."” The belief in an originally angelomorphic humanity
in the context of a Wisdom text’s attempt to rediscover the pre-fap-
sarian order of creation is an entirely unsurprising expression of an
“ssene realized eschatology as a the reflex of protology. As for the view
that humanity’s ability to discern between good and evil is a reflec-
tion of an angelomorphic identity, this is already stated in the
Hcbrew Bible, for in 2 Samuel 14:17 the woman of Tckoa addresses
David “my lord the king is like the angel of God, discerning good
and evil.”

{2) Secondly, as Collins appreciates, the distinction between a “peo-
ple of spirit” and a “spirit of flesh” s certainly consistent with the
view that humanity 1s created according to the pattern of the angels.
(I hesitate to translate “spiritual people” because in English parlance
this expression is weaker than is demanded by the sharp contrast
with the “spirit of flesh”). As we have already seen in pre-Essene
and in other Qumran texts we find similar language to describe the
divine humanity which has somehow been removed from the realm
of flesh (Sirach 45:4; Fubilees 31:14; 1QH® 7:19-20 [15:16-17]).%
Although the language in our text is without exact parallel it is
indicative of a general concern within the angelomorphic tradition
to articulate human identity in terms of the transcendence of the
“flesh”. Just what this means for our text is hard to say and it should
be noted that there is no evidence that the author of Sapiential Work
A holds to a dualism between flesh and spirit which entails an entirely
negative view of flesh per se.

Positively, the “spirit” to which the people belong is associated in
context with God’s own Spirit, whose judgement they appear to
know (line 17). In another portion of the work (4Q416 2 1ii 20-iv
4 = 40418 10 3-9) there is instruction for the married man where
flesh and spirit language is used with no relative value judgement
made for onc over the other. When the couple are joined together
the man 1s to “walk together with the helpmeet of your flesh” and,

fically into view and it appears the rightcous have been “given authority over i,
o dll it and care for 1t (40423 2 2).

8 Collins 1999, 615 only cites late rabbinic tradition: Gen. Rab. 14:3; 21:5 and
Exod. Rab. 30:16.

¥ For a discussion of the flesh-—spirit antithesis in 1Q)/4Qinstruction sce Frey
2000.
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as Genesis 2:24 stipulates, they are to “become one flesh”. The hus-
band is told that his wife “is the flesh of [your] nak[cdness]”, that
his spirit has been given authority to revoke vows she makes (cf.
Numbers 30) and that “over her spirit] he has been given domin-
ion”. There may be here an implicet hicrarchy between flesh and
spirit, but it is not developed and there is a thoroughly positive
appreciation of both aspects of reality.

But there are also other passages in which the disparaging posi-
tion given to flesh is present. In 40416 1, which probably repre-
sents the opening column of the work, “every spirit of flesh” appears
to be a part of a picture of those who are to incur God’s coming
judgement (line 12) and there is possibly a reference in the same
context to “the [inclijnation of flesh”.

(3) Then, thirdly, there are other several passages in 1Q/4QIn-
struction Which secem also to speak of a heavenly humanity which
has overcome the normal limits of earthly existence.®

40418 69: The Immorial and Their Freedom from Toil

40418 69 might refer in line 7 to a group of humans, the right-
eous, who are “all those who will endure forever [@2W ), those
who investigate the truth ¥ “wW7)”. The editors, Strugnell and
Harrington think that “those who investigate truth” are (suprahu-
man) angels. But there is no warrant for this language used of any-
one other than the righteous either in the rest of 10Q/4QInstruction
or elsewhere in the language of the QL.° If this is the right trans-
lation of the difficult Hebrew expression 07W M and suprahuman
angels are not in view, then clearly the righteous possess an immor-
tality of some sort.”

8 So, rightly, Harrington 1996, 57-8; Strugncll and Harrington D7D 34:14, 33.
® In 4Q417 1 ii 13 a similar expression @110 D) is evidently used of the
maven. Similar language (for example, NUT TN in 4Q416 2 iii 13 and TN V17
in 40418 81 7) is always used of humanity in 1Q/4Qlnstruction. And, in general,
the phrase evokes similar expressions (177 W7 and M1 WM of humanity
elsewhere in recognisably sectarian texts. Strugnell and Harrington provide no par-
allel for the use of such terminology for angels.

9 For the problems here see D7D 34:286—7. Strugnell and Harrington wonder
whether the statement that these “investigators of truth” will “rouse themselves to
judge you” in what follows “does not . . . seem less appropriate for a human group?”
(D7D 34:286). On the contrary the notion that the righteous shall judge the “chil-
dren of iniquity” (line 8) is everywhere present in the Judaism of the period.
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At any rate an angclomorphic life for the righteous is not in doubt
in the lines of 40418 69 that follow. Lines 10~15 arc addressed to
the “clect of truth (m& "™M2)” and arc an cxhortation to the weary
to continue to their pursuit of knowledge and understanding, by
appeal to God’s untiring labours (lines 11-12) and those of “the
slons] of heaven™:

And the s[ons of ] '* heaven, whose inheritance is eternal life, do they
really say: “We are weary ol doing the works of truth, and [we] have
tired{ of them ] " in all umes™ Do [t]he[y] not wallk] in cternal
light? [... Gljory and abundant splendour (7777 21 T13[2) (are) with
them ¥ in the firmaments.*

Harrington and Strugnell consider the possibility that it is the bead-
ficd who are here deseribed, but they prefer a reading according to
which the life of the angels is a model and inspiration for the right-
cous: “The heavenly angels, who are usually considered in Judaism . . .
as ‘ever-watchful’; éypfiyopor, are thus. .. indefatigable, like God;
should not the human clect be also?”® “The ‘Sons of Heaven’ (angels)
appear as models for unwearing involvement in God's truth and for
cternal participation in God’s glory. The assumption seems to be
that the righteous can even now participate in some degree in the
cternal contemplation and happiness of the angels who dwell in the
heavenly court.”?*

We can probably go further than this and determine the argu-
ment’s Sitz im Leben more narrowly, The view that in these lines it
is the angels who are directly in view and the righteous only indi-
rectly must be doubted. Where else in QL or contemporary Jewish
traditions do angels have an “inheritance™ This is the privilege of
the human elect, not angels.® Again, where do angels “walk in eter-
nal light”?* This is the lot of the righteous (Ps 56:4: “that I may
walk before God in the light of life”, cf. Isa 9:1; 42:16; Ps 89:16; Job
29:3; Neh 9:12, 19; 1QS 3:20; John 8:12 etc...).” The argument

 Judging by PAM 41.097 the end of line 14 is complete, although the editors
suggest a lacuna after “with them”.

% DID 34:284,

" D7D 34:14.

% DID 34:290 the editors see the problem but assert that “¥9M with a mention
of angels, however, is not unattested”. The assertion 1s unsubstantiated.

% Again the editors claim that such a “statement is frequently made about angels”
(D7D 34:291), though they give no examples.

¥ The light of God in the fiery pillar by which the Israclites walk in their
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of lines 13—15 is better taken, therefore, as an appeal to the cate-
gory of being—*“heavenly sonship”—to which the righteous belong
(and which will include both humans and angels in the hecavenly
mode): “you elect of truth are weary, but you are sons of heaven
and they do not tirc because they walk in eternal light, in the glory
and abundance of the firmament”.*® This understanding of “sons of
heaven” as a broad category including both the transformed right-
cous and angels proper is in accord with the usc of the expression
elsewhere (e.g. I FEnoch 101:1; 1QH" 11:22; 2 Macc 7:34).

That the righteous, the truly elect, inhabit the firmament with
“glory (M32) and a multitude of splendour (37)” (cf. Ps 8:6 “You
have made them a litde lower than God, and crowned them with
glory and honour (77M ™M22)”) is entircly in accord with the tradi-
tion of cultic anthropology we have been tracing. Indeed, within the
Wisdom Tradition it is specifically the cult that offers a heavenly
world and toil-free labour. In the cult and the world that it opens
up the righteous, like God and his angels, are free from toil and no
longer weary because Eden is restored, the curse on labour conse-
quent on the fall is undone and even the prohibition against work-
ing on the Sabbath is transcended as the worshippers participate in
God’s own cflortless activity. As we have seen the clearest statement
of this kind of thinking is provided by Ben Sira, a work close in
time and provenance to 1Q/4QInstruction.

This may scem like rcading too much between the lines of a text
which is otherwise free of matters cultic. But, in the broader sweep
of the liturgical anthropology which we are surveying, it makes, 1
think, the best sense of the rhetoric of 4Q418 69, particularly the
movement {from a sccond person address in lines 1011 to a third
person in line 13-14 where the addressces are directed to the ontol-
ogy of worship. Wc shall come in the next chapter to see how much

wilderness wanderings (Exod 13:21; 14:19; Neh 9:12, 19 ctc...) is particularly
1mportant because of the identification with the [)u/)eiual light oi God’s supernal
presence and the light of the menorah tended at the Tamid offering (cf. Hctchcn—
Louis 2001b, ad Sirach 24:4). Tt is, of course, true that angels can walk (Gen 18-19
Tobit passim) and they are regulariy associated with light, but “walking in the light”
is a specific phrase otherwise reserved for humanity.

% 1 fail to see the Iogic of the claim that the view that the sons of heaven include
rightenus humdmty is “ruled out by the fact that the text has moved from being
an address in the 2nd plural to being a question in the 3rd plural” (D7D 34:290).
It is as if my father were to cxhort me “Crispin you are a Fletcher, and do they
behave that way?”
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in fact the liturgy and the theology of a heavenly priesthood has
informed parts of 1Q/4Q]Instruction. But even in this passage there
arc significant indications that a cultic world is in mind. The “glory”
and “splendour” recalls the vision of worship in Sirach 50 and antic-
ipates that of the Songs of the Sabbath Sacrifice to which we shall come
later. The end of line 12 scems to refer to knowledge serving God.™
For this the closest parallel is the statement in Sirach 24:10 that in
the wilderness Tabernacle Wisdom “ministered” before God; a state-
ment that is fully explained in Sirach 50 where the priesthood incar-
nates Wisdom and the order of the world she inhabits.

40416 2 it (= 4Q418 9): The Ethical Inplications of a Divine Anthropology
In 40Q418 69 appeal to the heavenly identity of the righteous is made
as the grounds for a particular lifestyle: effortless pursuit of wisdom.
Another portion of 1Q/4QInstruction makes a similar ethical use of
the work’s positive theological anthropology.

.. And in righteousness you shall walk, for God will cause his
[countenan]ce to shine in all your ways. For the one who glorifies you
manifest splendour (A7 11 12°72009).

Here we encounter the theme which is now familiar from the Hodayot:
the vocation of the divine humanity is to manifest the god who has
given humanity its exalted privilege. On the grounds that the right-
cous person s the bearer of God’s own presence the passage then
has a section on the importance of respect for onc’s parents. In
4Q416 2 i1 15-17 = 40418 9 17-18) we read:

Glorify your father (T2'2% M22) in your poverty, '* and your mother
in your low cstate. For as God is to a man, so is his father (782 "D
TN 1D WRY), 7 and as-the Lord is to a man, so is his mother, for
they are “the womb that was pregnant with you”; and just as he has
sct them in authority over you and fashioned according lo the Spirit, so
serve them. And as " they have uncovered your ear to the mystery
of being, glorify them (O722) for the sake of your own glory (72™M22).
And with [reverence] venerale their persons, ' for the sake of your life and
of the length of you days (vacal).

The theological anthropology of the previous lines is related in two
significant ways to the relationship between parent and child. (1)

% The editors read and reconstruct the lacuna: “Wn=wn[ nxi> | npm” (and does
not “knowledge [forever] serve Him?”) (D7D 34:282-83).
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First, the claim that the righteous man bears God’s presence sub-
stantiates the view that the authority of a father over his son is anal-
ogous to that between God and man. The obscrvation 1s psychologically
unremarkable, but should not be belittled for that. What is said here
18 close to what Asencth says of Jacob, Joscph’s father in Joseph and
Aseneth 22:3:

And Ascneth said to Joseph: “I will go and see your father, because
your father Isracl is as a father to me and {a) god (g rotép pot o1t
kol Bedg).”

Jacob is obviously viewed as Aseneth’s adoptive parent and her liken-
ing him to a god is explained in what follows by his appearance as
a gigantic angclomorphic divine man with a glorious, cpiphanic
appearance, who has wrestled with God and belore whom Asencth
prostrates herself in veneration (22:7-8). There is every reason to
imagine a similar view of patriarchy is present in 1Q)/4QInstruction.

(2) Secondly, the similarity of relationship between God and a
man, and a father and a son extends to the way in which the per-
sonality of the superior in cach relationship inhabits the life of the
inferior. God makes his countenance shine in the life of the right-
cous. The son’s well-being 1s bound up with that of his father as
Exodus 20:12 and Deuteronomy 5:16 have stated. For our Wisdom
text this is undoubtedly because the Father lives on in and through
his seed, his children (cf. Sirach 30:4-5; 44:10~15). “The glory of
one’s father is one’s own glory” (Sirach 3:11a}.'" There is a perichoretic
relationshup belween Jather and son which warrors that between God and the
righteous.

So, in conclusion, there is much else besides the arguments oflered
by Collins to support the view that as a whole 1Q/4QInstruction
believed the truc humanity to be angelomorphic and created “accord-
ing to the pattern of the (angelic) holy ones”. This, of course, 1s
entirely consistent with wider Essenc interests although the work may
be. pre-Essene in origin.

1% Comparison between 4Q416 2 iii 16-19 and Sirach 3:1-16 has rightly been
drawn (Elgvin 1995, 560 n. 5) and Sirach 3:16a is particularly important: “who-
ever forsakes a father is like a blasphemer”. Equally, important is the interpreta-
tion of the Shema® in Sirach 7:27-31 where love of God is understood in terms of
honouring of one’s father (and mother and the priesthood).
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Josephus on Issene Theological Anthropology

There has been considerable discussion of the relationship between
Josephus® account(s) of the Essenes and the Dead Sea Scrolls them-
sclves. This has obviously been driven, in part, by the desire to estab-
lish whether or not the Essenes of classical sources were the owners
of the Dead Sea Scroll library in the caves behind Khirbet Qum-
ran. Whilst the details of Josephus’ description of the Essenes has
been scrutinized in considerable detail, there is one portion of Jose-
phus” work which has received surprisingly little attention.

Herod’s View of the Supraluman Fssenes (Josephus Ant. 15:371+2)

In his Jewwsh Antiguities 15:371-2 Josephus mentions the exemption
of the Essenes from Herod’s obligatory oath of allegiance. He promises
to say more of this group later, but at this juncture he states that,

It is, however, proper to explain what reason Herod had for holding
the Essencs in honour and for having a higher opinion of them than
was consistent with their merely human nature (ueifov 1t epovév én’
abtoig ) ket v Bvnav giow). For such an explanation is not out of
place in a work of history, since it will at the same time show what
the (general) opinion of these men was (thv drgp bty HrdAnxw).

This is a remarkable statement which at first glance appears to be
a round about way of saying that by Herod and others in general
the Essenes were regarded as divine, immortal, superhuman, or some
such. What exactly does Josephus mean to say and how should we
assess the reliability of his statement?

‘The first point that may be safely established is that at this junc-
ture Josephus is expressing himself freely and is in no way reliant
upon a source. This is clear, in the first place {from the context and
opening address to the reader. There immediately follows the story
of the Essenc Menahem’s prophecy to the infant Herod (15:373-379)
that he would become king of the Jews, which is probably derived
from a written source, perhaps Nicolas of Damascus, Herod’s courtier.
That story of one Essene’s prophetic ability is told to explain Herod’s
high estimation of the Essenes. The report concludes with the state-
ment (Ant. 15:379):

now we have seen fit to report these things, even if they seem incred-
ible, to our readers and to reveal what has taken placed among us,
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because many of these men by their nobleness and goodness have even
been regarded worthy of the divine skills (tfig t@v Oelov éuneiplog
&Eodvron).'

This closing statement obviously acts as an inclusio with that in Antig-
uities 15:372 and explains further that the high estimation of the
Lissenes is due to their being “regarded worthy of divine skills (or
experiences)”, '

So, for Josephus, and, so he claims, for other Jews at the time,
the Essenes were regarded as more than ordinary mortals because
of their access to “supernatural” revelation. Furthermore, the specific
terms that Josephus uses means that he thinks ol some kind of divine
nature as an Essene possession. The language of Ant. 15:372 is par-
allel to that in two other passages which help clarify its force for
the histgrian. In Anfiquities 19:344-345 Joscp ws relates Agrippa s
xeccpuon of divine honours at the theatre in Cacsareca:

On the second day of the spectacles, clad in a garment woven com-
pletely of silver so that its texture was indeed wondrous, he centered
the theatre at daybreak. There the silver illumined by the touch of
the first rays of the sun, was wondrously radiant and by its glitter
inspired fear and awe in those who gazed intently upon it. Straight-
way his flatterers raised their voices from various directions—though
hardly for his good—addressing him as a god. “May you be propi-
tious to us,” they added, “and if we have hitherto feared you as a
man (og dvBponov), yet henceforth we agree that you are more than
mortal in your being (8AXé todviedBev xpefrrovd oe Ovntiis pioewg dpok-
oyodpev)”.

The existence of the parallel to this in Acts 12 where the people
acclaim Agrippa with the words “the voice of a god, and not ol
man!” (12:22) suggests a well known popular story for which Jose-
phus would not have needed a written record. He may have con-
sulted his Herodian {riends in Rome in order to check details of the
event, but there is little reason to doubt he uses his own language
at this point. Indeed, this passage and Antiguities 15:372 are the only

0" The translations ()f Marcus in LCL “have indeed been vouchsafed a knowl-
edge of divine things . ..” and Whiston “have . .. been thought worthy of this knowl-
edge of divine revelations” do not do justice to the language and miss the inclusio
with 15:372.

102 The two sections, 15:372 and 379, are closely connected by shared vocabu-
lary: 372: elnely d&ov, paveita, napadnrdv; 379 dnddoar . . . Hlidoapey, tpefiva,
revealing clearly Josephus® own redactional frame around the Menahem story.
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two instances in Josephus’® work where the two words Bvntdg and
gbotg occur together.™ Cleatly, then, this passage means that for
Josephus Herod Agrippa and the Essenes were treated similarly: for
Josephus, however, the estimation of the Essenes was appropriate
whilst that of the Herod, was inappropriate. There is no doubt that
Herod is regarded as divine, and no rcason to think that this is not
what Joscphus had in mind for the Essenes in the carlier passage.

Neither is it likely that the estimation of Herod is simply a reflec-
tion of an assimilation to Greco-Roman mores and an essentially
non-Jewish anthropology.'™ There are good grounds for thinking
that, as Josephus very well knew, Herod’s behaviour and that of the
people made sense within a Jewish conceptual framework. In the
first place clsewhere, both in Josephus and the rabbis (m. Sof. 7:8),
Herod Agrippa I, unlike Herod the Great, is described as a Torah
observant and faithful Jew.'™ Already, a passage in Philo implies that
Agrippa had been acclaimed as Marin, “our Lord”, by Alexandrian
Jews.'™ The way in which Herod is dressed in silver garments and
his reflecting the sun recalls many contemporary angelomorphic texts
where a mortal’s divine status is related both to the heavenly bod-
ies and expressed through glorious clothing. Furthermore, from the
two accounts of this episode, in Josephus and the Acts of the Apos-
tles, 1t is possible to discern the influence of Psalm 110 on Agrippa’s
behaviour.

Psalm 110 describes the ideal king as one who is sent out {rom
Zion, with God’s own authority to rule in the midst of his enemies
(vv. 1-2). His people offer themselves willingly to his scrvice (v. 3a)
and the Septuagint of verse 3 continues “with you (is) the beginning (or,
the dominion, “N &pyH”) in the day of your power in the brilliance
(év taig Aaunpdmowv) of the holy ones, from the womb of the morn-
ing (star) I begat you”. The scene here described could very well be
thought to be fulfilled in Agrippa’s appearance at Cacsarca. Accord-
ing to Josephus, Agrippa cntered the theatre “at the beginning of

1% Compare also Josephus’ Jotapata cave speech on the subject of suicide: “all
of us, it is true, have mortal Bvnrd) bodics, composed of perishable matter, but
the soul lives for ever, immortal; it is a portion of the Deity housed in our bod-
ies” (B.7. 2:372) and Eleazar’s suicide speech at Masada (8.7, 7:344—~45).

®* Though Horbury (1988, 135) has rightly pointed to the parallels in the gen-
tile ruler cult.

1% This is also reflected in Acts 12:1-4.

96 lace. 39.
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the day (Gpyouévng fuépog)” when the sun rising, so to speak, from
the womb of the morning, makes brilliant his garments. Indeed, in
reply to the people’s divine acclamation Josephus has Herod say, “I
have lived in no ordinary fashion, but in the blessed life of brilliance
(Rapnpétrog) (Ant. 19:347), echoing closely the language of Psalm
110. The context of the psalm as a whole is similar to that of Herod’s
visit to Caesareca: just as the king of Psalm 110 gocs out from Zion
to rule among the other nations, so Herod is acclaimed by the lead-
ers of Isracl’s neighbours, a fact which is accentuated in the Acts
version which explicitly states that Agrippa rules over Tyre and Sidon
(Acts 12:20)."7 I, as secms possible, the claim that Agrippa fulfilled
Psalm 110 lies behind the story of his glorious appearance then obvi-
ously the acclamation as a god relleets a Jewish, not simply a Hel-
lenistic, theological anthropology.

With these two passages in Josephus (Antiquities 15:372, 379 and
19:344-347) we should also compare another in which Josephus
expresses similar sentiments of his own regarding Moses. Most of
Josephus third Book of the Antiguities is devoted to the giving of the
Torah and the details of the sanctuary. In Antiquities 3:318, 20 the
third Book is brought to a closc with a panegyric to Moses of whom
Josephus says:

Many other proofs of that superhuman power of his {tfi¢ brép dvBpwnog . . .
Suvdpeng ab1od) might be adduced ... So surely has that Jegislation
(the Torah), being believed to come from God, caused this man (Moses)
to be ranked higher than his own (human) nature (1ov dvdpa nenoinge
fig d10d ploewg kpeftrovae vopiesOat).

Again we can be confident that Josephus® language is his own: this
passage must be read in conjunction with dntiquities 3:180, earlier in
the same book, where Josephus says that, by virtue of his giving of
the laws for the construction of the Tabernacle and its appurtenances,
Moses should be regarded as a “divine man (Beiog dvfip)”.""" Cleatly,
then, Moses being “ranked higher than his own (human) nature”
means for Josephus that he should be regarded as divine. Josephus
evidently knew and accepted the divine Moses tradition that we have

M7 Josephus is quite likely to have softened this aspect of the story for the sake
of his Roman readership.

19 Thackeray’s translation in the Loeb edition (1930) “a man of God” is infe-
licitous.
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already discussed and he could speak in the same anthropological
terms of the Essenes as of the lawgiver himself.

So, although, the statement of Lssenc transcendence is made in
passing, it is of some significance within Josephus’ wider anthropo-
logical perspective. It is certainly reflective of his own sympathies,
but does this mean it is an unrcliable record of Essene self-percep-
tions with no real justification in historical reality? Scholarship’s
silence regarding Antiguities 15:372 has perhaps condemned the wit-
ness without a trial on the assumption that Josephus could not pos-
sibly be representing an authentically Jewish anthropology. But there
is no obvious sign that here Josephus is perverting matters for the
sake of his Greco-Roman audience. The most logical explanation of
Josephus” statement is that it was widely known amongst non-Esscne
Jews that the Dssenes themsclves believed that they had a divine
ontology. This should then be added to the list of correspondences
between Josephus on the Essenes and the Dead Sea Scrolls which
have been taken to support the identification of the latter as texts

belonging to the former.'”

The Immortal Essenes and the Isles of the Blessed

This brings us to another passage of Josephus’ description of the
Essenes. Towards the end of his lengthiest account of Essenc prac-
tices and beliefs (8.7, 2:119-161) Josephus claims they firmly believed
in the immortality of the soul (2:154-8):

For it is a fixed belief of theirs that the body is comuptible and its con-
stiluent matter impermanent, but that the soul 1s immortal and imperishable (cBova-
Tovg ael Stouéver). Lmanating from the finest ether, these souls become entangled,
as i were, in the prison-house of the body, to which they are dragged down by
a sorl of natural (pvowd)) spell; ™ but when once they are released fiom the
bonds of the flesh (xdv kara odpxo Seoudv), then, as though liberated from a
long servitude, they rejoice and are bome alofl. Sharing the belief of the sons
of Greece, they maintain that for virtuous souls there is reserved an
abode beyond the ocean, a place which is not oppressed by rain or
snow or heat, but is refreshed by the ever gentle breath of the west
wind coming in from the ocean; while they relegate base souls to a
murky and tempestuous dungeon, big with never-ending punishments.
% The Greeks, I imagine, had the same conceptions when they set
apart the Isles of the Blessed (to¢ poxdpaov vicsovg) for their brave men,
whom they call heroes and demi-gods (fuBéovg), and the religion of

' For an otherwise thorough survey of these correspondences see Beall 1988.
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the impious for the souls of the wicked down in Hades, where, as their
mythologists tell, persons such as Sisyphus, Tantalus, Ixion and Tityus
are undergoing punishment. Their aim was first to establish the doc-
trine of the immortality of the soul, and sccondly to promote virtue
and to deter from vice; 7 for the good are made better in their life-
time by the hope of a reward after death, and the passions of the
wicked are restrained by the fear that, even though they escape detee-
tion while alive, they will undergo never-ending punishment afier their
decease. '™ Such are the theological views of the Esscnes (‘Econvol)
concerning the soul, whereby they irresistibly attract all who have once
tasted their philosophy.

Obviously, Josephus™ claim that the Essencs believed in the immor-
tality of the soul is couched in terms that his Greco-Roman read-
crship would understand and, indeed, Josephus twice makes plain
his apologetic appeal to the belicfs of the Greeks as comparable to
those of the Essenes. But does that mean he has entirely misrepre-
sented the Essenes? It is sometimes assumed that because of a Jew-
ish insistence upon a holistic anthropology the strongly dualistic
distinction between the soul and its prison house, the body, 1s sim-
ply a gross misrepresentation ol Essenc beliefs."” In a passage in
Hippolytus’ Refutation of All Heresies, which is parallel to this Josephan
account of the Essenes, it is stated that “the doctrine of the resur-
rection has also derived support among them, for they acknowledge
both that the flesh will risc again, and that it will be immortal, in
the same manner as the soul is already imperishable (9.27).” Some
have concluded that Josephus has altered his source and that Hip-
polytus preserves the more accurate record.'!

However, in the majority view Josephus’ description of Essenc
beliefs are reckoned to prescrve an accurate reflection of the fact
that they did not share the Pharisaic belief in the future resurrce-
tion but that they held beliefs which could ecasily be expressed in
the language of the immortality of the soul. Pierre Grelot has shown
numerous points of correspondence between Josephus’ passage and
the material in 1 FEnoch and Jubilees.""* In various passages in [ Enoch
thé souls or spirits of the dead remain alive after death (/ Znoch 9:3;
22:3; 103:4) and in one of these the blessed fate of the righteous
souls is contrasted with the future fate of the underworld for the

""" F.g. Beall 1988, 106.
" T.g. Puech 1993, 703-69.
"2 Grelot 1958-9.
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wicked (I Enoch 103)."'% In Fubilees 23:31 there is no hope of a bod-
ily resurrection since the bones of the righteous “will rest in the
carth, and their spirits will increase joy”. Furthermore, Grelot has shown
that the description of the blessed and paradisal fate of the right-
cous and the punishment in the underworld of the wicked repre-
sents ideas attested in the Enochic literature. In 1 Enoch 106 Enoch
lives at the extremities of the carth with the angels and in Jubilees
4:23 he is placed in the garden of Eden by the angels. In the Book
of Watchers chapters 17--18 and 23-27 Enoch’s tour of the cosmos
includes a vision of Zion the cosmic mountain, whence there flow
the waters of life, and the Edenic tree of life and a “blessed land”
(27:1)" Also, Josephus’ reference to the fate of the impious souls
of the wicked in Hades is parallel to the fate of the watchers in the
Baok of Walchers and the wicked elsewhere in the Enoch tradition (J
Enoch 90:24-26).'%

Grelot’s analysis has been subsequently strengthened by material
from the Dead Sca Scroll library itsclf.''® For example, 1QS 4:6-8
can be taken to refer to an expectation of immortality when it speaks
of a “plentiful peace in a long life, fruitful offspring with all ever-
lasting blessings, cternal enjoyment with endless life, and a crown of
glory with majestic raiment in eternal life” {cf. CD 3:20; 7:6). With
the exception of a couple of texts which might not reflect the com-
munity’s own views (40521 frag. 7 and 4Q385 frag. 2), the scrolls
show precious little interest in the physical resurrection.'” So, it is
now generally agreed that Josephus® account reflects genuine Essene
beliefs although they have been clothed in Greek dress. Some aspects
of the future hope have been omitted, such as the role of the Mes-
siahi and an endtime judgement, which obviously would not suit his
non-Jewish readership.

13 Cf. Wis 2:23-3:4; 9:15; 4 Mace 18:23.

" Grelot compares passages from the Simifitudes (1958-9, 126 Kih. Enoch 39:3;
52:1; 60:8, 23; 61:12; 65:2; 70:1--4), but these can no longer be judged a certain
reflection of Essene thought.

5 G, 54:1-5; 56:3. Given the existence of the Book of Giants in the DSS library,
which reflects an interest in a more sophisticated and cosmopolitan version of the
watchers mythology it is perhaps not insignificant that one of the Greek figures
Joscphus provides as an example for those undergoing punishment (Tityus) was
regarded as a giant in Greek mythology.

" Sce, in particular, the discussion in Beall 1988, 105-108.

17 See Collins 1997a, 124-128.
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It 13 also likely that whereas Josephus’ account of Lssene immor-
tality is oriented to the point of death—the context of this passage
is Josephus’ description of Essene resilience under Roman torture
(BJ. 2:152--3)—the Essenes themselves were more interested in attain-
ing to an eternal life during the present life which would then continue
beyond physical death. Comparison with the passages we have touched
upon in the Hodayot shows that the community believed a heavenly
existence could be attained as a consequence of an experience of
resurrection from the realm of mortality and death, already wn ths
life."® This will mean that Josephus® description of the soul as a pre-
existent reality which emanates “from the finest ether” is certainly
one point where he has misrepresented the Lssene position. How-
ever, contrary, to the traditional judgement of scholars, when Jose-
phus speaks of the immortal soul being “released from the bonds of
the flesh”(xdv xotd oépra Seopdv)” and “the prison house of the
body”, he may, once again, be fairly representing a dualistic ten-
dency within Essene anthropology. The language is reminiscent of
that used in Sirach 45:4 (“éx ndong copkos™), Fubilees 31:14 and a
string of DSS text where angelomorphic transformation 1is described
as a removal from the realm of flesh. For Josephus odp€ is a rela-
tively infrequent word used certainly only ten times.'' Its use here
may reflect his borrowing of a written source in which the word was
already present.' Tt might also reflect the technical terminology of
transformational mysticism within the priestly tradition attested at
Qumran. Although, no doubt, Greco-Roman views of the body as
a prison house will have differed in their practical and ideological
implications, the Essene proclivity to ascetic removal [rom the world
and its material luxuries is certainly consistent with a belief that, as
transformed and angelomorphic beings, their sphere of existence
properly transcends the realm of the flesh.

Josephus® statement that liberation of the soul from the prison
house of the body mecans “they rejoice and are borne aloft” can now
be seen to accurately reflect the Essene belief in a heavenly ascent,
although in the Scrolls this is a this-life experience rather than one

" Compare, in particular, its use in BF. 6:42 and Ant 19:325 in a technical
sense as a reality distinct {rom the soul.

" Tt is possible that the whole of B7. 2:119-161 is hased on an independent
written source which was also available to the later church Father (c. A.D. 170-236),
Hippolytus (Refutation of all Heresies 9:18-28).
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reserved for the point of death and the afierlife.'® Josephus’® claim
that the Essenes believed in the Isles of the Blessed of non-Jewish
mythology is usually regarded as onc point where Josephus® descrip-
tion is self-evidently a molding of Essene beliefs to Greek ideas which
arc well attested already in Homer and Hesiod.'® However, {ollow-
ing Grelot, not only should this be taken to reflect the mythology
of Enoch and his paradisal abode, it should perhaps also be read in
the light of the Essene belief that the community already partici-
pates in a new Eden with all the paradisal conditions that could be
regarded the Jewish equivalent of the non-Jewish Isles of the Blessed.
As we shall discover in our examination of the Songs of the Sabbath
Sacrifice, it is quite possible that the community itself was conscious
of the Isles of the Blessed myth and their liturgy consciously appealed
to its ideology as support for their own identity.

At any rate it is clear that there are here two passages in Jose-
phus” works which reveal a popular recognition of the Essenes’ belief
in a transcendent, divine and immortal, identity.

Qumran Angelomorphism and Sectarian Asceticism

All our talk thus far of a divine humanity, true Israchtes living like
the angels embodying the Glory of God could appear to be a short-
sighted history of ideas, without duc consideration of the social and
political context of thosc ideas. We have tried throughout to situate
the ideology in a particular socio-religious life-setting—the cult and
its qualitatively olther space and time. This too might scem overly
ethereal. If so this is because the ideology’s socio-political implica-
tions are, in part, necessarily world denying. This is reflected, most
obviously, in the fact that the core of the community have with-
drawn from mainstream society to live in isolation by the Dead Sea:
ontological transcendence is made concrete in an anchoretic social
posture.

More concretely still the community’s angelic life should proba-
bly be discerned in their celibate abstention from ordinary sexual
activity and marriage. According to Pliny and Philo the Essenes were

21 Grelot 1958-9, 124 suggested a background in the belief in the ascension of
Enoch and Eljjah.

2 See, e.g., Beall 1988, 106. Cf. Hesiod's Warks and Days 170 2 Homer’s Odyssey

4:561-8 an(l the survey Of texts in Charlesworth 1986.
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celibate.'® Josephus, similarly, states that there are two orders of
Essenes, one who are celibate and the other who marry for the sake
of procreation. Since the carlicst days of Qumran studies, this clas-
sical testimony has been correlated with the preponderance of male
skeletons in the graves at Khirbet Qumran. Although therc has been
uncertainty about the absence of female and child skeletons from
the graveyards of the community living at Qumran, the issue has
now been finally put to rest by the physical anthropologist Joseph
Zias who has shown that the few graves containing women and chil-
dren do net belong to the period of the Qumran community, but
are the resting place of Islamic Bedouin of the latter half of the sec-
ond millennium.'** Of the estimated 1,100 burials in the main ceme-
tery at Qumran 34 skeletons have been excavated, all of which are
male. Although the presence of women (and children) at other Iissene
sites (e.g.”Ain el-Ghuweir) might support Josephus’ view that there
were some Fssenes who were married, the conclusion that at Qum-
ran there lived “a monastic community of adult males, preferring
the company of palm trees to women” is inevitable.'®

Within the Dead Sea Scrolls themselves any explicit statement to
the effect that the community in general, or its inner (priestly?) group,
lead a celibate life has been hard to find, although there are texts
where it may be implicit.'" Conceptually, a celibate lifestyle would
make good sense, at least for some of the comumunity. In the first
place (1), the community’s priestly leadership thinks of itsell as an
Ersatz Temple (105 8-9, 4QFlor 1:6 etc. . .). Jewish cultic practice

% Philo Hypothetica 11.14=17; Pliny Natural Hustory 5.17, 4 (73).

2t Zias 2000. The once certain exception to the complete absence of any female
skeletons from the Qumran period {grave T9) is an isolated burial away {rom the
main cemetery in the north (Zias 2000, 250). Zias also gives solid grounds for reject-
ing the view that any of those skeletons excavated from the main (genuincely) Essenc
cemetery were in fact women. Graves in a separate cluster to the south-west of the
main cemetry are now dated by Zias to a more recent Islamic period. The (bedouin)
women in these graves wear stone beaded bracelets, something which the Qumran
community over a millennium ecarlier would have regarded a sign of the teaching
of the fallen watchers (I Enoch 7, f. 4Q184), rather than the proper attire for a
righteous Israclite lady, The protestations of Zangenberg 2000 against Zias® work
are unconvincing.

% Zias 2000, 253,

1% For the likelihood that CD 6:11-7:8 describes two types of Essene, one who
arc married living in the “camps” and one celibate living in the “camp”, Jerusalem,
see Qimron 1992. See SJ. Plann on 4QSerekh ha *Edahc (40Q249¢ linc 8a) as evi-
dence for celibacy for both married and unmarricd members of the community
(DD 36:558).
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takes for granted the priests’ abstention from sexuality activity dur-
ing and immediately prior to service (I Sam 21:4-5, 11QTemple
45:11-12, cf. Exod 19:15). According to Essene legislation the purity
of the temple in this regard should be extended to the holy city also
(CD 12:1-2; 11QTemple 45:11-12). If the Essene priesthood believe
they arc called to live in a continual state of priestly service down
by the Dead Sea then it stands to reason that they should also live
in the permanent (celibate) state of sexual abstention proper to cul-
tic service and the purity of God’s city state.

In the second place (2), a celibate lifestyle accords logically with
the belief that the community have already attained an angelic immor-
tality. Jesus of Nazareth summed up succinctly the prevalent view
of (non-Sadducean) Judaism when he said that there is no marriage
in heaven (after death) because after the resurrection the righteous
live “as angels in the hecavens” (Mark 12:25). If it is believed that
one already, before literal death and resurrection, lives the angelic life
in the heavenly realm then by the same token marriage and sexual
intercourse are neither necessary nor desirable.”®” They are no longer
necessary because the principal purpose of marriage in Israclite thought
is the raising up of sced to bear the father’s name——a kind of immor-
tality through progeny." If an individual has already attained, by
other means, his own immortality then he no longer needs children
to do it form him. Marriage for the angelomorphic priesthood is not
desirable since as the story of the fallen watchers describes so clo-
quently, angels are to maintain a permanent spiritual intercession in
heaven, not defiling themselves through intercourse with women.'®
For the Qumran community membership of the heavenly rcalm,
communion with the angels, was jeopardized by sexual activity sim-
ply because such activity does not befit the angelic life.

"7 "This appears to be the view Jesus takes according to Luke 20:34-306. (Sce
Fletcher-Louis 1997h, 78-88, 189-195 for a discussion of this passage and its rela-
tionship to the theological anthropology of the Dead Sea Scroll community.)

' For this see, ¢.g., Sirach 30:4-5; 44:10~15. This is the view of the Sadducees
who question Jesus: citing Gen 38:8 the brother should take his widowed sister-in-
law as his wile “to raisc up (¢€avoortiion) sced for his brother” (Mark 12:19). In
other words, procreation amounts to a form of resurrection.

¥ The relevance of the Fall of the Watchers myth for the formation of a the-
ology of priestly angelomorphic celibacy is particularly likely given that it was read
as an allegory condemning pricsts who engaged in inappropriate (exogamous) con-
jugal commitments.
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In this case one expression that has appeared time and again in
our survey of the angelomorphic humanity tradition is surely an indi-
cator that Essene celibacy was, in part, a reflex of the belicf that
the community had attained an angelomorphic life. Angelic humans
have been removed “from flesh” (Sirach 45:4; Fub. 31:14; 1QH* 7:20
[15:17]), their desire (TWN, cf. Gen 3:6) is no longer according to
flesh (4Q491c 1 7) and they are a people of spirit not of flesh
(1QQ/4QInstruction). In each casc what has heen transcended is cer-
tainly not fmited o, but probably includes, a fully sexual life." This
is likely because there are biblical texts where already W2 is a
euphemism for the genitals (e.g. Lev 6:3; 12:3, 15:2, 19; 16:4)."%

Despite our protestations at the beginning of this study that first
century Judaismas were {ar less dualishe than is olten assumed, with
the Qumran community one form of duality enters the picture which,
however Ihchoate, pushes spirituality in a dualistic direction. The
Qumran community (as will become still more clear in what follows)
did not sharply diflerentiate between divine and human, creator and
creature, in so far as they believed that a goal of the religious life
is humanity’s attainment of the divine life. But the transcendence of
the separation between God and humanity is achieved at the expense
of a positive assessment of “ordinary” somatic (sexual) existence in
such a way that a duality, nay dualism, between the divine and the
material, the spiritual and the fleshly, is encouraged.'*

Given that the degree of encratism within the Essene movement
cvidently varied between an “inner core” living a celibate life in iso-
lation and others hiving an ordinary(?) married live throughout Israel,
a simplistic analysis of the relationship between ideas about human
transcendence and the socio-political stance of the movement is un-
wise. But at the very least we must recognize that their particular
expressions of the aspiration for inclusion in the divine ontology, the
community’s withdrawal from society and the desire of the flesh,
necessarily call into question the basic biblical affirmation of the
goodness of creation and the non-dualistic worldview that this entails.
Herein there is, of course, a tension which runs throughout the long
tradition of Jewish-Christian spirituality.

30 Compare the celibacy of Moses on his ascent up Mount Sinai (and transfor-
mation) in Philo Mos, 2:68-70; dbot R. Nathan B 2.

B See Milgrom 1991, 385, 748, 907, 934, 1017, cf. LEzek 16:26; 23:20.

"2 In this the spirituality of second century gnosticism if not present is certainly
anticipated by the liturgical theology of some strands of Second Temple Judaism.
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Conclusion

Clearly, the Qumran community accepted as a fundamental axiom
of their theology the belief that as originally created and as restored
in the community of the righteous, the true Isracl, humanity belongs
firmly within the divine world. At times this means the righteous
have the rights, privileges and status of the angels—they are angelo-
morphic. But at other times and for particular persons the righteous
are more properly included within the grammar of God’s own life,
embodying fis Glory and recciving the honour (and worship) other-
wise reserved for him.'*® In chapter 6 we find that this peculiarly
exalted position for some among the righteous is the particular voca-
tion of the (high-)priesthood at Qumran.

3 [, Stegemann has noted the way in which the word YR is written with
the last two letters written in an unusually broad and tall manner in 1QSa 1:1, 6,
20 and 2:2, 14, 20. He thinks this is “some kind of reverential writing of the name
58w which became also later on in Christian codices one of the so-called nomina
sacra” {Stegemann 1996, 4863,



CHAPTER FIVE

THE DIVINE AND ANGELIC MOSES AT QUMRAN

The Qumran sectarians knew and evidently whole-heartedly approved
of the tradition that Moses was a divine man and that, in particu-
lar, upon his ascent up Mount Sinai, he was transfigured to an
angelic and glorious form. Not only did they have one of the ear-
liest “post-biblical” testimonies to this tradition in Sirach 45 they
also had in their Bbrary two [ragmentary texts which describe the
divine and angelic Moses in ways exemp]ary of the wider divine
Moses tradition.

40374 Frag. 2 col. . The Detfication of Moses at Sinai

The first of these is a partially preserved text which probably wit-
nesses to the combination of the statement in Exodus 7:1 that God
“made Moses as God to Pharaoh” with the description of Moses’
glorious appearance on his descent from Mount Sinai in Exodus 34"
The broken text and translation of the relevant lines is as follows:

6 [And] he made him as God @MYR7 W) to the mighty ones and
a cause of reeli[ng] to Pharach (w7B0%) [... 7 [they] melted and their
hicarts trembled @25 100M MWAN|Y) and th [u]x inward parts dissolved.
[But] he had compassion upon [. .. *And when he caused his face to
shine upon them for healing 80 17] ] oMo w0 YPRAD), they strength-
ened [their] hearts again (1@ [0]3% y72r), and knowledgel. .. ¥ And
though no one had known you, they melted and tre[mjbled (310
WP}, They staggered at the sfound of [...

A midrashic expansion of Exodus 7:1—one of the principal scrip-
turdl texts of the divine Moses tradition—in line 6 is certain. A rel-
erence to Sinai in the previous column (40374 2 1 7) and the language

! For a fuller discussion see Fletcher-Louis 1996 and Davila 1999a, 472-73. The
centrality of the deification of Moses theme for this text was missed by the editor
Carol Newsom (1992 and D7D 19:99-110). The text has an early Herodian semi-
formal script (Newsom 1992, 41; D7D 19:99).
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of smaller scraps of text point to the giving of the Torah as the
larger setting.?

In its extant form the text poscs a number of problems: who is
the subject and object of the actions in lines 77 One naturally. thinks
of God as the subject of the theophanic action in lines 7-8, hut
how, then, can it be said of God “and no one had known you” in
line 97 Taking the use of Exodus 7:1 in line 6 seriously Moses is the
subject of the action in that line. Does he then disappear from the
scene in what follows?

The simplest way to interpret the text and retain referential con-
sistency is to recognise that throughout lines 6-10 the actor who
stands centre stage is the divine Moses, though God himself is ulti-
mately responsible for the plot as he dirccts the drama from the
wings. Lines 67 are bound together by theophanic language drawn
from Psalm 107:26-7 where it is said of the victims of the divine
warrior’s stirring of the seas that “their courage melted away (0N
in their calamity; they reeled and staggered (0 W) like drunk-
ards” (cf. line 9).7 I Moses is the cause of reeling in line 6 then it
is natural that he also be the cause of melting and trembling hearts
in line 7.7 :

The assimilation of Moses to the role of the divine warrior is par-
allel to the way the priesthood is described in various texts. It is
possible that such a portrayal of Moses himself has a parallel in the
Jewish Orphica. In this text ecither Abraham or, more likely Moses,
is placed on God’s throne and the mountains tremble at his theo-
phanic presence (27-28, 33-38):°

. a certain person, a unique ligure, by descent an oflshoot of the
Chaldean race . ..

He indeed is firmly established herealter over the vast heaven -

? See esp. frag. 7 lines 2-3 ... a mediator (1"70) for your people ... clouds
and above .. .”.

* Tor the difficult [T]mm) compare also Isaiah 19:17: “and the land of Judah
will become a terror (8319} for the Fgyptians”. )

" A similar use of the divine warrior motif in Psalm 107 is present in the gospels
(Mark 4:35—41; 6:45~52 & parrallels). In these Jesus plays the same role as Moses
in 40374 in as much as he restores courage to his disciples just as Moses restores
the hearts of the Israclites.

51 have given the wranslation of Reccnsion G in Holladay 1996, 195. This text
is thoroughly Jewish and our passage is probably of a sccond century B.C. prove-
nance {for the dating question sece Holladay id., 59-65).
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On a golden throne, and ecarth stands under his feet.

And he stretches out his right hand upon the extremitics

Of the ocean; and the mountain base trembles from within with rage
And it is not possible to endurc his mighty force . ..

It is uncertain whether the subject of lines 33-38 is in fact the man
of the Chaldean race. It could be God, but a strong casc for the
enthronement and deification of Moses (or Abraham) has been made.®
In which case the enthroned Moses has an effect on creation akin
to that of the divine warrior in biblical texts (cf. esp. LXX Ps 17:8)
and Moses in 4033747

That Moses should have a theophanic effect on other humans in
4Q)374 is consistent with his role as a theophanic agent, the eflect
of his presence being comparable to that of an angel (c.g. Dan
8:15~18; 10:4—11; Apoc. Abr. 10:1-5), for which there is a specific
parallel in“the third century B.c. text Artapanus. There the divine
Moses causes Pharach to fall down speechless when he utters the
divine Name (Eusebius Praeparatio Evangelica 9:27:253). There is per-
haps a related reflex of this theme in Sirach 45:2, where the Greck
and the marginal reading of the Geniza text have Moses made great
and a terror to his enemics.

In Artapanus, as in similar angelophanies, Pharaoh is revived with
the aid of the divine Moses. So, also, in 40374 frag. 2 Moses restores
those who have suffered his theophanic appearance through the shin-
ing of his face for healing and the strengthening of their hearts. This
must be a reference to the shining of Moses face on his descent
from Mount Sinai in Exodus 34:29--35.% In lines 7-8 those who have
experienced Moses wondrous, divine appearance, first in judgement
* then restoration will, therefore, be the Israclites at Mount Sinai, who
are perhaps the “mighty ones™ of line 6. Their fear and trembling
in our text develops the brief statement in Exodus 34:30 that “when

5 Lafargue 1978, cf. his edidon in OTP 2:795-801. This view is not ruled out
by Holladay 1996, 187, 211.

7 The stretching out of Moses hand to the extremities of the ocean might be
based on the role played by Moses outstretched hand at the parting of the Sea in
Exod 14:26-27, cf. 6:1; 9:22; 10:21-22; 17:11; 20:11. This post-biblical Jewish
pseudepigraphon would then be faithful to the cosmological implications inherent
within the crossing of the sea story in its original ancient Near Eastern context.

® For the use of this passage in the divine Moses tradition see, e.g., Pesig. Rab
Kah. Pisqa 32 on Deut 33:1 and compare Mark 9:15 and parallels (sec Fletcher-
Louis 1996, 248-9).
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Aaron and all the Israelites saw Moses, the skin of his face was shin-
ing, and they were afraid to come near him”.

But how can it be said of Moses “and though no one had known you,
they melted and trefm]bled” in line 9? This lack of recognition, it
turns out, is also an clement of the theophanic constellation which
has elsewhere been transferred to the Jewish divine man tradition.
It is a recurrent feature of the angelophany form that the angel is
not, at first, recognised by the mortal to whom they appear.’ This
non-recognition topos can then be transferred to the angelomorphic
human. So, for example, in Pseudo-Philo’s Biblical Antiquities 61:8-9
David’s appearance is transformed by the angel who gives him the
power to slay Goliath and on returning to his pcople “no one recog-
niscd him”. Barlier in the same pscudepigraphon Moses’ glorious
descent from Mount Sinai is related as follows (12:1):1

And Moses came down. And when he had been bathed with invisi-
ble light, he went down to the place where the light of the sun and
the moon are; and the light of his face surpassed the splendour; of the
sun and the moon, and he did not even know this. And when he
came down to the sons of Isracl, they saw him but did not recognize him.
But when he spoke, then they recognized him ... And afterwards
Moses realized that his face had become glorious, he made a veil for
himself with which to cover his face.

Clearly this text provides a close parallel to 4Q374 frag. 9 and sup-
ports our reading of that text as a midrashic combination of Exo-
dus 7:1 and 34:29-35 throughout.

As with any Dead Sea Scroll text the question of provenance must
be asked: is 40)374 sectarian. and does it really reflect the beliefs of
the community? Carol Newsom, who has been responsible for the
preliminary and official publications of the text, comments: “there
are no indications of Qumran authorship in the text, ie., none of
the disunctive theological vocabulary or motifs one associates with
writings which express a sectarian consciousness. Moreover, the use
of the Tetragrammaton, avoided in Qumran sectarian texts, would
arguc against Qumran authorship.”'" With specific regard to the

? Sece, for example, Judg 6:11-12; 13:15-19; Tob 5:4-12:22; Heb 13:2; Jose-
phus Ant. 1:196-199; T. Abr. A 3-6.

T am grateful to James Davila for directing me to this text (cf. Davila 1999a,
73).
"' 1992, 40--41. For the Tetragrammaton sec frag. 9 line 3. The orthography is
also conservative (ihid).
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divine Moses portion of 400374 Newsom must be right: there is no
reason to think that its combination of Exodus 7:1 and the Sinai
ascentt 1s uniquely Essenc, since it is clearly attested in Philo, the
rabbis and is probably already in view in Sirach 45.

However, the fact that the text is present in the community’s
library is consistent with their own high regard for Moses and their
wider interest in the divine humanity tradition. Confidence regard-
ing provenance with such a small volume of extant text is hardly
possible. However, there is a noteworthy aspect of the scriptural
intertextuality which might suggest a Qumran provenance for this
particular version of a wider tradition. When line 8 says “and when
he caused his face to shine upon them for healing” there is perhaps
here a deliberate allusion to the Aaronic blessing: “the LORD make
his face to shine upon you (728 13 M W), and be gracious to
you {Num :25).” This would mean that in this text Moses’ shining
face is an embodiment of God’s own shining face for the blessing
of Isracl: God’s face is now mirrored in Moses’ face. It is possible
that in Ecclesiastes 5:5, as we saw in the first chapter, there is alrcady
a similar view of the priest as God’s facial presence in the cultic set-
ting. The Qumran community were keenly interested in the Aaronic
blessing and its influence 18 everywhere present in the extant litur-
gical texts. So, for example, in the blessings of the second through
fourth columns of the Blessings Seroll (1Q8Sb) and the priestly bless-
ings of the annual covenant renewal ceremony in the Community Rule
(1QS 2:1-4) Numbers 6:22-27 provides a fundamental intertextual
substructure for the liturgy."

A particular concern at Qumran for the tradition that Moses is
‘elohim might also explain the statements in Josephus that the Tssenes
regard the slandering of Moses as tantamount to a blasphemy against
God himself. In his account of the Essenes in Book 2 of the Fawish
War Josephus says that “aflter God they hold most in awe the namc
~of the lawgiver, any blasphemer of whom is punished with death.”
(B.]..2:145, cf. 2:152 where Essenes are tortured by the Romans “in
ordertto induce them to blagpheme their lawgiver”). Why should this
be regarded as blasphemy? In the Damascus Document swearing
“by Aleph and Lamed” or “by Aleph and Daleth” is forbidden. The

second prohibition has in view use of the gere for the Tetragram-

2 Sce Nitzan 1994b, 145-171 and Stegemann 1996, 497,
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maton, ‘adonar (1), so the second will refer to the usc of either of
or elohim [©MPR/9R) in oaths. If Moses is also regarded as elo/im then
he, presumably, should be given the same kind of respect as the
name of God itself.®

4Q377 Frag. 1 vecto col. it

The second Dead Sea Scroll text to envisage a divine Moses is
40377 frag. 1. This is a poorly preserved manuscript written in
Herodian script." Sufficient text of the second column of the recto
can he made out for an angelomorphic Moses to be clearly read:

% they understand the precepts of Moses * And he answered you |[. ..
and]} said: “Helar,] congregation of YHWH, and pay attention, all the
asscmbly [...] " to afll his] wor[ds] and [his] rulin|g]s. (vacas) Curscd
is the man who does not persevere and kecp and carry [out] ° thc
lafws of YJHWH by the mouth of Moses his anointed one OH WD)
follow YHWH, the God of our fathers, who command{ed] © us ﬁom
the mountains of Sinali]. (vacal) And hc has spoken (737") with the
asscmbly of Isracl face to face, like a man speaks 7 to his neighbour,
and lifk]e a man sces lfgh)t, he has caused us to sce in a burning
fire, from above from heaven, ® and on carth he stood (10D 77T 507,
on the mountain to teach us that there is no God apart from him
and no Rock like him [And all] ° the assembly [...] answered, and
trembling seized them before the Glory of God (®9n ommg Ao
oMo TaD) and the wonderful thunders ' and stayed at a distance.
(vacal) But Moses, the man of God was with God in the cloud RN
WD DeR 0P oo W), and there covered ' him the cloud @M
1w ) for [ ] when he was sanctified (WPna), and he spoke as
an angel from his mouth (e 127 850Dy, for who was a mes-
senfger] like him (()r “who from fle[sh] was like him™) (] =jwan ),
2 a man of the plous ones @100 YR)? And he sho[wed ] which he
never created before or afterwards

At first sight, once the transcription and translation is established,
despite the Jacunae the text appears straightforward. Like the ‘deifi-
cation of Moses in 4Q374 the scene is again Mt. Sinai. In a patch-
work of biblical language and allusions drawing on material in both

% For the interpretative possibilities presented by CD 15:1-5 see Schilfman 1983,
136141,

M See Maier 1995-6, vol. 3, p. 326. Sce also Wacholder and Abegg 1991-6,
vol. 3, 164--166 and PAM 43.372; 41.892; 41.942.
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Exodus and Deuteronomy the text describes the giving of the Torah
through Moses’ mediation.” Particularly noteworthy is the way Moses
is not only likened to an angel but is called God’s Messiah, “the
man of God” (cf. Deut 33:1; Josh 14:6) and “a man of the pious
ones (hasidim)”. Moses’ angelomorphism should not be limited to a
functional similarity in speaking God’s words. It is related specifi-
cally to his being covered by the thcophanic cloud (Exod 24:18;
33:7—-11) which is therefore indicative of Moses’ peculiar identity. The
cloud reminds us of the angelomorphic “one like a son of man” in
Daniel 7:13, the Glorious and theophanic high priest Simon in the
clouds in Ben Sira 50:6 and, in particular, the transfigured Jesus
who is in so many ways a new Moses (Mark 9:2-13)."% Again the
sanctification of Moses by God (wpna, line 11) speaks of his pecu-
liar identity and although this is not explicitly stated it probably has
in view his“becoming a “holy one (V7p)” (cf. Ben Sira 45:2).

Tt is also possible that Moses is viewed as a transformed human
who is no longer confined to the realm of flesh. The penultimate
word of line 11 could either mean “from flesh” or “a messenger”.
The latter would suit the context where Moses functions as God’s
mediator. However, the interrogative expression “who from flesh .. .27
would tie up well with Ben Sira 45:4; Jubilees 31:14 and other Dead
Sea Scroll texts where angelomorphism is expressed in terms of a
transcendence of that realm. This reading might also function bet-
ter as an explanation of the preceding statement that Moses spoke
as an angel which is how the ¥'2 implies these two parts of line 11
are to be linked.

Pressing beyond these cursory observations, however, we encounter
some striking tensions in the text. (1) Tirst, we are bound to ask
whether or not the text has any literary coherence. Is the angelic
description of Moses in any way integrated into its literary context?
Is the text as a whole no more than a pastiche of biblical language,
or does the choice and structure of biblical language serve any clear
conceptual purpose?

i

'* Tor a thorough discussion see Zimmermann 1998, 332-342. And scc PAM
41.942, 43.154, 43.372.

16 See also the priestly figure in 4Q369 1 ii 8 and (the priestly) Enoch in / Enoch
14:8. Behind the cloud borne “one like a son of man” in Daniel 7:13 there stands
the idealised image of the high priest surrounded by clouds of incense {cf. Ben Sira
50:6 and see Fletcher-Louis 1997a).
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(2) Secondly, and as a specific instance of this literary question, it
is not clear who the subject of the standing in line 8 is meant to
be.'” The immediately preceding subject of lines 57 is “the God of
our fathers, who commanded us from the mountains of Sinai”, who
“has spoken with the assembly of Isracl face to face” and who has
appeared to Isracl in a burning fire (lines 5b—6a). There is no gram-
matical indication of a change of subject at the beginning of linc 8
(“And upon the earth he stood (7Y y™MT SV, on the mountain . . .”),
but rather the last of a string of paratactic clauses sharing the same
divine subject. The image of God standing on the mountain is unusual,
though not entirely without precedent since in Exodus 17:6 God says
to Moses:

I will be standing (D) there in front of you on the rock (M) at
Horeb. Strike the rock, and water will come out of it, so that the peo-
ple may drink.

The reference to Horeb could be read as an account not simply of
Moses striking the rock at Massah and Meribah (Exod 17:7), but a
forward glance to the theophany at Sinai, and it i1s noteworthy that
rock language appears for God a couple of lines later in the Qum-
ran text (fine 8).

However, there are good grounds for thinking that it is Moses,
not God, who is deseribed standing in line 8. From line 5 it is Moses
who could be the subject not only of the phrase “who commanded
us from the mountains of the Sinai” (5b—6a), but also the statement
that “he stood on the mountain to teach...”. Becausc this teacher
teaches that there “is no God apart from him and no rock like fum”
this might imply that he is, in fact, somcone other than God. That
it is in fact Moses who is the once described as standing is further sug-
gested by the fact that in lines 6-8 the text has in mind Deuteron-
omy 5:4-6:

The Lorp spoke with you face to face (037 102 0°18) at the moun-
tain, out of the firc &7 7). ° (At that time I [i.c. Moses] was stand-
ing between the Lorp and you to declare to you the words of the
Lorp; for you were afraid because of the fire and did not go up the

mountain). And he said: ®*I am the Lorp your God,... 7 you shall
have no other gods before me.

Y7 As Zimmermann 1998, 338, has noted.
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We can be fairly sure that lines 6-9 of 4Q377 1 recto col. ii are
based directly upon Deuteronomy 5:4-7:

A He has spoken (127) with the assembly face lo face @B S8 O 079)
(Deut 5:4a), as a man speaks to his neighbour, (¢f. Exod 33:11).

B And as a man sces light he has caused us to see in a burning fire (OR2
T02) (Deut 5:4h, cf. Deut 4:11, 5:23),

C  from above, from heaven, and on the carth ke stood on the mountain
{Deut 5:5¢)

D to teach us that there s no God apart from hum. (cf. Deut 5:7: “you shall
have no other gods before me” ete.) and no rock like him.

E And all the assembly ... answered, and trembling seized them (Deut
5:5d: “for you were afraid”) before the Glory of God (.c. the fire
of Deut 5:5d?) and the wonderful thunders

' and you stayed at a distance (Deut 5:5d “and did not go up the
mountain”, cf. Exod 20:18).

Although the text does not cite Deuteronomy as though it were a
pesher or some kind of midrash, that biblical text has provided the
structure upon which all its parts are hung. The language of the
Exodus version of the Sinai theophany has been introduced at a
number of points. There are several biblical passages where God
speaks face to face with Moses (Iixod 33:11; Num 12:8; Dcut 34:10),
and the expression speaking face to face as fo a newhbour (lines 6-7)
comes specifically from Exodus 33:11. Lines 9b~10a have come from
Exodus 20:18: “When all the people witnessed the thunder (2p1)
and lightning, the sound of the trumpet, and the mountain smok-
ing, they were afraid and trembled and stood at a distance (77D
Py’ But otherwise the Exodus account of the Sinai thecophany
does not have the precise structure of these lines of the Qumran
text. So if Deuteronomy 5:4—6 has provided the literary and con-
ceptual structure of the text then that would suggest that it is Moses’
standing, not God’s, that is in view since in Deuteronomy 5:5 it
specifically Moses who s said to stand.

Furthermore, were our text interested in the standing of a human
being rather than God this would cohere with two other instances
of the use of the verb 7Y in the immediate context. As we have
just seen line 10a refers to the assembly of the people standing at
Sinai and alrcady line 4 would appear to look forward to this scene
when it says “cursed is the man who does not stand (1%} and keep

" The “burning fire” will have been introduced from Deut 4:11 and 5:23.
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and do...”. Although the people trembled, they did not fall but
remain